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Preface. 


Whan I first undertook the publication of this 
series, I intended to confine myself to the Isa, Kenan 
Katha, Prasna, Mundaka, Aitaivya and the Taitiriva 
Upanishads. 

The kind encouragement which the first Volume 
of the Series has. within this short- space of time, met 
with at the hands of the enlightened public has induced 
me to undertake the publication of the ( 'h&ndogya and 
the Bri liadaranyaka Upanishads. 

The translation of these Upanishads as well as of 
-Sri Hankarft Oh&rya’s commentaries thereon is in the 
1 lands of Pandit Gang&n&tha Jli&, ax. a. f. t. s, of Dar- 
bhanga whose scholarly attainments and reputation, as 
the translate!* of the Tattva-Kaumudi and the Y ogasara- 
Sangralia are already too well-known to the public, to 
need any mention on my part. 

It is expected that the volumes comprising the 
Aitareya, Taitiriya, Ch&ndogya and Brihadaranyaka 
Upanishads will be out before July 1.899. 

I have once again to express my hearty thanks to 
Mr. Swaminatha Iyer, District MiuisifT, and to Swami 
Ramakiishnananda for their valuable suggestions. 

V. 0. 8B8HA0HARRL 




Madras, 
December 1898 . 
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Introduction. 

0 

Prostration to Bhagav&n, Yama son of Vivasv&n (Sfir^ 
y a) and to the preceptor of the knowledge of Brahman — 
Nachiketas. Now a brief commentary on the Chapters 
of the Kathopanishadis begun for the easy understand** 
ing of their import. The word Upanishad is formed by 
adding the hrvp suffix and the prefixes upa and ni to the 
root sad, meaning, (1) to * shatter or kill* ; (2) to attain; (3) 
to loosen. By the word Upanishad is denoted the know* 
ledge of the knowable entity inculcated by the work 
which is to be commented on. By what etymological 
process this knowledge is denoted by the term Upa** 
nishad is now explained. This knowledge is balled 
Upanishad by virtue of its signification that it shatters 
or destroys , the seed of samsdra, such as ignorance and 
the rest, in those seekers after emancipation, who, devoid 
of all desires for objects seen and heard of, acquire the 
knowledge called Upanishad to be hereafter explained, 
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and with their mind firmly concentrated therein medi- 
tate on it ; for, it will also be said later on ‘ well ascer- 
taining that, he will be freed from the jaws of death’ ; 
or the knowledge . of Brahmam is called Upanishad be- 
cause of the fact that it leads to Brahman, in that it makes 
the seekers after emancipation just above described 
attain the highest Brahman ; for, it will be said later on, 
4 having attained the Brahman, he becomes untainted 
and immortal or even ‘ the knowledge of Agni ’ is denoted 
by the term Upanishad, because of its connection with 
the meaning of the root to loosen ; for the knowledge 
of Agni, the first born, the knower, bom of Brahman — , 
the subject matter of the second of the boons asked for — , 
leads to the attainment of heaven and thus loosens or en~ 
fe&bles the lot of misery, such as residence in the womb, 
birth, old age etc,, continually recurring in this world. 
It will also be said later on, ‘having reached heaven 
they enjoy immortality \ It may be urged that 
students apply the ' term Upanishad even to the hook, 
as when they say 4 we shall study or teach the Upani- 
shad,’ This is no fault; as the meaning of the root 
sad,, itf,, the killing of the cause of samsdra &e., 
baanofc attach to -the mere work but attaches to know- 
ledge; and even the mere work may also be denoted by 
that ’Word,,, because it serves the self-same purpose, as 
when It is said ^ghee v^fly k Jife. . 3 The word Upa- 
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nishad, therefore, is used in its primary sense when it 
is used to denote knowledge ; but it is used by courtesy, 
i.e., in a secondary sense, to denote the work. Thus by 
the mere anafydical explanation of, the word Upanishad, 
those who are fully competent to acquire knowledge 
have been stated. The whole subject matter of know- 
ledge has also been stated to be the highest Brahman,’ 
the internal diman of all. The fruit of this knowledge 
lias also been stated to be the thorough release from 
the bondage of sctmsdra consisting in the attainment of 
the Brahman. The connexion has also been stated by 
the enunciation of this result. Therefore these chapters, 
by making as clear as the apple in the hand, the know- 
ledge (persons competent to acquire which, the subject 
matter of which, the results achieved by which, and the 
connexion with which have been explained) also indicate 
the persons entitled to study them, their subject matter, 
their results and their connexion. We shall therefore 
proceed to comment upon them to the best , of our 
understanding. Here the anecdote is for the purpose 
of eulogising knowledge. 

aft ^n%%5TTfor: I aftss^t^RW: 
cr^r £ ;rr%%crr srrc 3 TW h \ \\ 
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From desire, as story tells, the son of Vajasrava 
made a gift of all his wealth ; he had a son, so the story 
goes, by name Nachiketas. 

Com. — Usan, desiring for the fruits of the sacrifice. 
Ha and vi are two particles which have the force of 
re-calling to mind what had passed. V&jasravasaha: vaja 
means food, srcova means fame ; the compound, there- 
fore, means one who had attained fame by the giving 
of food; or the compound may be a proper name. 
The son of V&jasrahava is Vajasravasaha. Vajasravasaha 
it is said, performed the Visvajit sacrifice (in which 
all is given away) desirous of its fruits. During the 
sacrifice, he gave away all his wealth. The performer 
of the sacrifice had a son named Nachiketas. 

sisissT^r || \ \\ 

Him, though young, zeal possessed when rewards 
were being distributed ; he thought. 

Com. — Him, i . e. } Nachiketas, though in the prime of 
life, i. e.y young and not possessed of the power 
of procreating, zeal, i. e., faith in the existence of 
a future state, entered, induced by the desire of good 
to his father., At what time is explained ; when cows 
were brought to be distributed among the Hitviks and 
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the sadasyas for their rewards; possessed of zeal, 
Nachiketas thus thought. 

HRR^TT: | 

*TFT % ^RcTRT ^RT cTT ^ || ^ || 

(These cows ) have drunk water for the last time, 
eaten grass for the last time, have yielded all their milk 
and are devoid of vigour. Joyless verily are those 
worlds ; them he attains who gives these. 

Com. — How he thought is explained ; the epithet 
Pitodakah and those which follow describe the cows to 
be given as rewards. Pitodakah, by which all water has 
been drunk ; jagdhatrinah, by which all grass has been 
eaten. BugdhadohaK , from which all milk has been 
milched. Nirindriah , not capable of breeding. The 
meaning is — cows old and useless ; giving such cows to 
the Bitviks for their rewards, the person performing the 
sacrifice attains those worlds which are joyless, i. e., 
devoid of happiness. 

Imr mi m mb w | 

fsRiH cicfcr rtt zzrtifo \\ » u 

He said unto his sire, ‘ father, to whom wilt thou 
give me ’ ? ; he said this again and for the third time. 
To him, he said * unto Death do I give thee/ 
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, Com* — Thinking that, as being the duty of a 
good son, he should ward off the undesirable con- 
sequences, which might befall his father on account of 
the imperfection in the sacrifice, by even giving himself 
away and thus perfect the sacrifice, he approached his 
father and said to him, ‘ father, to whom, i.e., to which of 
the RiiviJi'-s will you give me as Dakshinct, i.e., reward? ; 
though unheeded by his father thus addressed, he 
repeated the question a second time and a third time £ to 
whom will you give me/ . ‘ to whom will you give me ?/ 
The father incensed at the thought that that was not 
lik e a boy said to the son ‘ to Death do I give thee.’ 

smr ww. I 

SK&q WM ^TRT || ^ || ■ 

(Nachiketas thought) of many I go the first ; of many 
I go midmost ; what is there for Death to do which he 
can now do by me ?. 

Com . — Thus addressed, the son alone in himself, 
anxiously reflected; how will be explained; among 
many, i.e., of disciples or sons, I go the first, i.e., in the 
matter of doing service as a disciple ; of many a^.mid- 
dling disciple, I behave like a middling disciple and 
never as the worst ; still, my father has said that he will 
give me unto Death, though liis son is of such good 
qualities. What is there to be done for Death which 
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can now be done by me thus given ? ; it is plain t^at my 
father has spoken under the influence of anger without 
any end in view * still nay father’s words should not be 
falsified. Thus thinking, and after anxious reflection, he 
told his father who was full of grief * what have I said.’ 

m ^ srfcnm i 
wrflter 3^: n ^ 11 

Call to mind how our ancestors behaved and mark 
also how others now behave ; like corn, decays the mor- 
tal and like corn is born again. 

Com . — Remember and reflect how your deceased 
ancestor’s father, grand-father and the rest con- 
ducted themselves; seeing them, it behoves you to 
travel in their path ; see also how others, good men, now 
behave. There never was or is anjr falsehood in them ; 
falsifying one’s word is the manner of bad men and 
none who has broken his word can ever become unde- 
caying and immortal. What is there gained by break- 
ing one’s word, seeing that man decays and dies like 
corn and is again born like corn in this transitory 
world of the Jivas ?. The meaning is * protect your 
truth and send me to Death.’ 



.^TT'*3TTT% vs II 
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Like fire, a Brahmin guest enters houses ; men 
give this to quiet him. Yaivasvata ! fetch water. 

Com . — Thus addressed, the father sent him to Death 
to keep his word and he having gone to the mansion 
of Death fasted for three nights, Death .being away; 
when Death had gone and returned, his ministers or 
wife said to inform him, ‘ a Brahmin guest, verily 
like fire itself, enters houses burning them ; and good 
men to allay his burning heat as that of fire, propitiate 
him by giving water to clean his feet, seat to sit upon, 
etc. Therefore, Oh Yaivasvata! fetch water to be given 
to Nachiketas; also because evil consequences are de- 
clared in default. 

WTt *zt lldl 

Hope and expectation, company with good men, true 
and pleasant discourse, sacrifices, acts of pious liberality, 
children and cattle, all these are destroyed in the case 
of the ignorant man, in whose house a Brahmin guest 
fasting stays. 

. Com . — Hope, i.e., wish for something not definitely 
known but attainable. Expectation, i.e., looking out for 
something definitely known and attainable. Company 
with good men, i.e. the fruit resulting from association 
with good men. Sweet discourse, i.e., the fruit ,of true 
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and pleasant speech. I&htluim , i,e., the fruit of a sacrifice. 
Partem, i.e the fruit resulting from charities such as the 
laying out of a garden etc. P'letmpas&n, i.e., children and 
cattle. All this is destroyed of the men with little intelli- 
gence in whose house, a Brahmin fasting stays. The 
meaning is that a guest is therefore under no circum- 
stances to be neglected. 

ft# | 

*TS*cT cTWTcIjft ###? ||SJ| 

As you have lived here, Oh Brahmin, a venerable 
guest in my house for three nights fasting, be my 
prostration bo you, Oh Brahmin, may good befall me. 
Therefore ask three boons in return. 

Com . — Thus addressed, Death having approached 
Nachiketas worshipfully, said ‘as you have been living 
in my house fasting for three nights, a Brahmin guest 
worthy of reverence, therefore be my prostration to you. 
Oli Brahmin, therefore be good unto me and let me be 
freed from the sin of your having lived here fasting ; 
although all good may befall me by your mere grace, 
still in order that I may propitiate you better, ask of 
me any three objects you wish for, one for every night 
you fasted. 

3TFrRTf5q: W | 

2 
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prniwi ^ \\\ o n 

(Nachiketas said) That Gautama may be freed from 
anxiety, be calm in mind, not wroth against me, that 
he may believe in and welcome me let go by you — is, 
Oh Death, the first of the three boons I ask. 

Gem.— But Nachiketas replies ‘ if willing to grant 
boons, that my father be. freed from anxiety, ix., about 
me as to what his son would be doing after reaching 
Death, be calm in mind and not wroth against me ; and 
again my father remember and believe me as the very 
son sent by him to you and sent homeJback by you and 
welcome me recognizing, Oh Death — is the first of the 
three boons I ask the end of which is to gladden my 
father/ 



srftcTi ^fRFPprt 

ii mi 

(Death replies) Audd&laki, the son of Arana will be- 
lieve in you, as before, with my permission, will sleep 
during nights in peace and when he sees yon returned 
from the jaws of Death, will lose his wrath. 

Com . — Death replied ‘just as your father’s heart was 
affectionate towards you before, so your father AuddA- 
laki (I'ddalaka) the son of Arana (or the dvyaimmkyd- 
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yana, son of both Udd&laka and Armia) will be affection- 
ate towards you and confide in you with my permission^ 
he will sleep the rest of the nights in peace of mind and 
will lose his wrath when he sees you released from the 
jaws of Death. 

^ ?r crsr ^ ?r I 



II \x If 


(Naehiketas says) In heaven there is no fear. You: 
are not there; nor there do they in old age fear. Having 
crossed both hunger and thirst, one in heaven rejoices 
being above grief. 

Com . — Naehiketas said 4 In heaven there is no fear 
at all caused by disease, etc. Nor do you rule there of 
might/ Therefore none there, fears you as men in this 
world do in old age; again having subdued both hun- 
ger and thirst, one in heaven being free from all afflic- 
tions of the mind rejoices. 

JJ3TT SPfft & I 

tsPRPFJF f^t tl \ \ II 

Oh Death ! thou knowest the fire which leads to 
heaven ; explain to me who am zealous that (the fire) 
by which those, whose world is heaven, attain immorta- 
lity. I pray for this by my second boon. , . 
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Oom . — The fire, which helps one to attain the heaven 
possessed of such attributes, thou, Oh Death ! knowest ; 
and as thou knowest, teach me who am zealous by 
which fire sacrificing, men attain heaven and immortality 
or become Devas. This knowledge of the fire, I crave 
by my second boon. 


v \ % pn#f rTjj % i 

3T FT%t \\ \ « II 


(Death says) I will tell thee well ; attend to me, Oh 
Nachiketas, I know the fire leading to heaven ; know 
the fire which leads to heaven and also the support of 
the universe and which is seated in the cavity. 

Oom v — This is Death’s declaration. I will tell thee 
what has been solicited by thee ; attend to what I say 
with concentrated mind. I know the fire, Oh Nachi- 
ketas, which helps one to heaven ; 4 1 will tell thee and 
attend ’ are expressions used to concentrate the disci- 
ple’s intellect; now he praises the fire, know thia fire as 
leading to heaven and as the stay of the universe in its 
form of virat and as located in the intelligence of know- 
ing men. 

tfi'yRMfa zrr w m l 

s ^ II \ <\ II 
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Death told him the fire, the source of the worlds, what 
# altars (to be raised), how many and how, and Nachiketas 
repeated it all as explained. Then Death being, delight- 
ed, said to him again. 

Com. — This, the sruti itself says. Death explained 
to Nachiketas the fire which was the source of the 
worlds being the first embodied existence, the same 
that was asked for by Nachiketas ; again he told him 
of what form the sacrificial bricks were to be, how many 
in number and in what manner the sacrificial fire was 
to be lit and all this ; and Nachiketas also faithfully 
repeated what was told him by Death. Then delighted 
by his repetition, Death said to him again, inclined to 
grant him a boon other than the three promised. 


mm m i^T: | 

?rt*r mn vn^Fn#: w°r n^n 


Delighted, the high-souled Death told him ‘ I give 
thee here this other boon; by thy name alone, shall 
this fire be known ; and take, thou, this garland also of 
various hues. 

Com. — How?, He said to Nachiketas, being delighted 
with, i.e experiencing great delight at the sight of true 
disciplesliip, and being liberal-minded ‘ I give you now 
here this other boon, the fourth, being pleased with you ; 
the fire that I have explained shall become celebrated 
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by jmur name alone. Moreover, accept this sounding 
garland set with precious stones and wonderful 5 ; or, the 
word 4 s ring dm ’ may mean 4 the no mean goal that 
can he attained by karma ’ ; the whole passage signifying 
* accept also the knowledge of Karma ’ because it is the 
source of many fruits. 




warn 


The three-fold Nachiketas, being united with the 
three doing, the three-fold Karma, crosses birth and 
death, knowing the adoi'able, the bright, the omniscient 
fire born of Brahman and realising him, attains thorough 
peace. 

Ocm . — Again he praises Karma ; the tliree-fold Nachi- 
ketas,i.0„he by whom tlieNachiketa fire lias been kindled 
thrice ; or, he who knows, studies and performs in, the 
Nachiketa fire. United with the three, i,e., who united 
with his mother, father and preceptor, i.e., having duly 
received instruction from them; for, that such instruction 
is a source of authority, is inferred from other srutis, such 
as ‘he who has a mother’ and ‘he who has a father ’ 
etc, ; or, the three may refer to 4 direct perception,’ .* inrr 
ference ’ and 4 dgcmrn ’ ; or, to 1 the vedas,’ 4 the snwir 
tim 7 and 4 good men ’ ; for, knowledge of virtue from, 
thesesoureesis an obvious fact. Doing the three-fold 
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Jcarma , i.e. } performing sacrifices, reciting the vedas, and 
making gifts. Who so does these, crosses or travels 
beyond birth and death; again J Bmmhajagnam: Brahma- 
ja means bom of Bramlia, i. e., THranyagarbha ; he who 
is born of Bramlia and is omniscient is Bramctjagnah. 
Bevam , so called because shining, i.e having* the quali- 
ties of knowledge, etc. Idlujam , worthy of praise. Know- 
ing such fire, from the Shastras and having realised him 
as his own atman , one attains this absolute renuncia- 
tion which is realized in liis intellect. The meaning is 
that one attains the place of the virai , by the continued 
practice of Updsana and. Karma . 

*r iptrt n \ <r n 

The three-fold Nachiketas, knowing these three, who 
propitiates the Nachiketa fire with this knowledge, casts 
off Death’s meshes behind him, travels beyond grief 
and rejoices in heaven. 

Com . — He now concludes the fruits, of the know- 
ledge and the performance of sacrifice and with them, the 
present topic. The three-fold Nachiketas who properly 
understands what was said about the bricks, their num- 
bers and mode and who realizing the fire as the atman 
completes the sacrifice called Nacliiketa, shakes off even 
before death, the meshes of Death consisting in vice, 



1 G 


THE KATHOPANISHAD. 


ignorance, desire and hatred, etc., and devoid of all grief 
rejoices in heaven, i.e ., by realizing his self as the virdt. 

<^cF# W#cf 3RT?R5?fl?f 3T fofFT 


II K II 

This is thy fire, Oh Nachiketas, which leads to heav- 
en and which you craved for, by the second boon • people 
will call this fire thine alone ; Oh Nachiketas, demand 
the third boon. 

Com . — Oh Nachiketas, this is the fire leading to heav- 
en that you craved for, by the second boon ; and the 
expression * the boon has been granted ’ should be sup- 
plied by way of concluding what has been said ; against 
people will call this fire by thy' name ; this is the fourth 
boon which I granted being delighted with thee ; Oh 
Nachiketa, demand the third boon. The meaning is 
that Death considered himself a debtor if that were 
not granted. 


Tartar H^qsd'fc'qq qprwfri% | 
zfw&fo t : || \ o || 


, (Nachiketas said) This well known doubt as to what 
becomes of a man after death-some say he is and some, 
he is not, I shall know being taught by thee. This 
boon is the third of the boons. 
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, Com . — Thus much, which has been indicated by the 
two boons, is alone to be understood from the preced- 
ing Mantras and Brahmanas which are mandatory or 
prohibitory in their import but not the knowledge of 
•the true nature of the entity of the atman. Therefore, 
for the dispelling of natural ignorance (Avidya), which 
deals with matters the subject of positive and prohibi- 
tory injunctions, which consists in super-posing on the 
diman , activity, agency and enjoyment, and which is 
the seed of samsdra , it is necessary to explain the 
knowledge of the identity of the Brahman and, the di- 
man , which is contrary to that previously explained, 
which is free from the fault of super-position of activity, 
agency, and enjoyment on the atmcon , and whose result 
is the attainment of absolute emancipation ; with this 
end, the subsequent portion of this work is commenced. 
The anecdote explains how without this well-known 
knowledge of the atman, the subject of the third boon, 
all that is desirable is not achieved even by the obtain- 
ing of the second boon. Because it is only those, who 
are disgusted with the result previously named in the 
nature of means and ends, transitory, and produced by 
harma , that are entitled to acquire the knowledge of the 
atman ; therefore to denounce Karma, it is sought to 
tempt Nachiketas away from his object, by promise of 
sons and the rest. Nachiketas being asked by Death to 
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name his third boon, said: £ This doubt regarding man 
when dead — some say that there is an airman distinct 
from body, senses, mind and intellect and entering into 
another body ; some say that there is no such atman ; 
and this doubt cannot be resolved by us, either by direct 
perception or logical inference ; and because the attain- 
ment of the highest consummation depends upon a clear 
knowledge of this. I would acquire this knowledge, 
being instructed by thee. This the third, i.e., the 
last of the boons. 


jjcr ^ ft | 

3T*r ^ JTT *TT \ II 

Here, even the gods of yore had doubt. Indeed it 
is not easy to know — subtle is this matter — Oh, Nachi- 
ketas, ask for some other boon. Press not this on me $ 
give this up for me. 

Oom. — Death, in order to test whether he was or 
was not absolutely fit to acquire the knowledge of the 
&tmm leading to emancipation, said this: ‘ Even by the 
gods in older times, doubt was entertained on this 


point. It is not easy to be known, though heard ex- 
plained, by ordinary men. Because this subject of the 
is subtle. Therefore, Oh, Nachiketas, ask for an- 
other boon, whose fruit is certain • press me not as a 
creditor presses a debtor. Give up this boon for me. c 
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^ ^qt ?f5f IpmPT | 

^ ^rr^t snspr srt^ 

II W II 

Thou sayest, Oh Death, that even the gods had 
doubts here and that this is not easy^ to know. None 
other like thee, who could tell of this, can be found ; no 
other boon can at all equal this. 

Com . — Thus addressed, Nachiketas said, 4 1 have 
heard from yourself that even the gods had doubt on 
this point and you say, Oh Death, that the true nature 
of the dtmcm is not easy to know. As this cannot be 
known even by the learned, another, learned like you 
to explain this, cannot be found, though sought/ This 
boon also is a means to the attainment of emancipation 
and there is no other boon which can at all weigh with 
this. The meaning is that other boons bear only tran- 
sitory fruits. 

STcTTf*: I 

(Death says) ask for centenarian sons and grand- 
sons, many cattle, elephants, gold and horses. Ask for 
wide extent of earth and live yourself, as many autumns 
as you like. 
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Com . — Though thus addressed, still. Death said, to 
tempt him again, ‘ Satayushah, those who live a 
hundred years, i.e., centenarians ; ask for centenarian, 
sons and grand-sons, besides, many cattle such as cows 
etc., elephants, gold and horses. Ask for sovereignty 
over a large circuit of earth. 5 And as all this would be 
useless, if he were himself short-lived, Death added. 
4 and yourself live as many years as you like with a . 
body, where all the organs are vigorous/ 

■ sr fjfrsr i%rr 

^IUFTT c^fT 

II II 

Some boon equal to this, if thou thinkest fit, de- 
mand — wealth and Idngevity; be king of the wide 
earth, Nachiketas, I shall make thee enjojr all thy de- 
sires (pertaining to earth and heaven). 

Com . — If you think of any other boon equal to that 
already explained, ask for that also ; .besides, ask for, 
large quantities of gold and precious stones and lon- 
gevity to boot. In short, rule as king in the wide earth; 
moreover, I .shall make thee enjoy all thy desires per- 
taining to men and gods ; for, I am a Deva whose will 
never fails. 

^ r; wrw i , 
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i^TT nni: WW. ?T^rr ?^fFTI I 
3TnHjferaTl%: wr iTT^Wt: IR^Ii 

Whatever desires are difficult to realise in the land 
of mortals, ask, as thou likest, for all such desired 
objects. These nymphs have their chariots and lutes ; 
and women like these are not enjoyable by mortals ;> 
with these, by me given, have thy services performed. 
Oh Nachiketas, do not ask about death. 

Qom. — Ask, as you like, ; for all deshed objects, which 
are covetable, but not easily attainable in the land of 
mortals. Again, here are these celestial nymphs {the 
term Eamds meaning those who delight males) with 
their chariots and with their musical instruments ; and 
Women like these cannot be obtained by mortals with- 
out the grace of beings like us ; with these female 
attendants given by me, have thy services performed, 
such as cleaning the feet with water etc ; Oh Naehike- 
tas, it does not become you to put me the question 
connected with death, i.e., whether, when man is 
dead, there is or is not anything surviving — a question 
(as unprofitable as that) of examining the number of 
crow’s teeth. 

>tPTRTJT$Fr ^Pcf ^3T: | 

w* wftaww sfiffw* |.R$ IJ 
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(Nachiketas says) Ephemeral these; Oh Death, 
these tend to the decay of the fire (vigor) of all the 
senses in man. Even the longest life is indeed short. 
Thine alone he the chariots, the dance and music. 

Com . Though thus tempted, Nachiketas un-agitated 
like a large lake, said : svobhdvdh, enjoyments whose 
existence the next day is a matter of doubt; the enjoy- 
ments enumerated by you are ephemeral ; again, Oh 
Death, they tend to the decline of the vigor of all the 
organs of man. These nymphs and other enjoyments 
only tend to harm, because they destroy virtue, stren- 
gth, intellect, vigor, fame and the rest. As for the lon- 
gevity that you will give me, hear me on that point. 
All life, even that of Brahma is indeed short. What need 
be said of our longevity. Therefore keep the chariots 
etc., for thyself alone, as also the dance and music. 

ff f3%T rW'JTRT | 

& tot wm: <^r || II 

Man is not to be satisfied with wealth ; if wealth 
were wanted, we shall get it, if we only see thee. We 
shall also live, as long as you rule. Therefore, that 
boon alone is fit to be craved by me. 

dm. — Moreover, man is not to be satisfied with 
much wealth ; for, attainment of wealth has not been 
found to ensure delight to anybody. If ever we have 
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thirst for wealth, we shall get it, if we have seen thee ; 
so also, long life ; we shall live, as long as yon rale in 
your place ; for, how could a mortal, after approaching 
thee, become poor or short-lived. Therefore, the boon 
fit to be craved for by me is that alone, i.e., the know- 
ledge of the atman. 

What decaying mortal living in the world below 
and possessed of knowledge, having reached the com- 
pany of the undecajdng and the immortal, will delight 
in long life, knowing the nature of the delight pro- 
duced by song and sport ? 

Com.— Again, having approached those whose age 
knows no decay and who are immortal and knowing of 
some other surpassing benefit to be had from them, 
how could a mortal, himself living on earth below (be- 
low , relatively the Antarihsha , Le., region of the sky), 
pray for such transitory things, as sons, wealth, gold, etc., 
covetable only by the ignorant ? Another reading has 
‘ Kvatadasthah 9 for 4 Kyadhasthah 9 ; the meaning 
according to this reading is this : Tadasthah, one who 

ardently covets them, i. e., sons and the rest ; when will 
one, who seeks higher objects than these though diffi- 
cult to attain, thirst for these ? The meaning is that 
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bo one who knows them as valueless, will wish for 
them. Everybody in the world wishes to become 
something higher and higher than he is ; therefore, I 
am not to be tempted by the prospect of sons, wealth 
etc . ; and what sensible man will delight in longevity 
who knows the transitory nature of nymphs and of the 
delights of music and sports ? 

# mpjmrrltr mm cTmr^Nmcrr fto || ^ || 

Oh Death, tell us that in which men have this doubt, 
and which is about the great hereafter ; no other boon 
doth Nacbiketas crave, than this which entered into 
the secret. 

Com. — Therefore, giving up the idea of tempting me 
by promise of ephemeral objects, tell, us, Oh Death, 
that which was solicited by me, i.e., the well-ascertain- 
ed knowledge of the atman , about which they doubt 
whether it is or no, when men die, which relates to the 
world to come and which serves to be of great benefit. 
Why say much ? Than the present boon about the dt- 
rnan which goes into an inexplicable secret, no other 
Iboon which is to be craved for only by the ignorant and 
whose subject is something transitory, Nachiketas does 
crave for even in thought. The Srwti itself says this. 

Here ends the First Part. 


<EI)e tfcitfyopanisljaft. 


Q 

PART II. 

V, \ ' V v ^ rv f\ 

SPR5T q^^I^Rlcr: I 

/\ vs ^ 

cptt: w* ^ m i°firr 

II \ II 

(Death said) One is good while another is pleasant. 
These two, serving different ends, bind men ; happiness 
comes to him, who, of these, chooses the good; whoso 
chooses the pleasant forfeits the true end. 

Com . — Having thus tested the disciple and found 
him worthy of the knowledge, Death said ‘ good is one 
thing and pleasant is another.’ Both these, the good and 
the pleasant, serving different ends, bind man competent 
for both, subject to the varying conditions of caste, 
orders of life etc., i.e ., all men are propelled in their mind 
by these two actions ; for, according as one wishes for 
prosperity or immortality, ]ae attempts at what is good 
and what is pleasant. Therefore as men have to perform 
acts to obtain what is good and what is pleasant, all men 

4 
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are said to be bound by these. These two, though connect- 
ed with the realisation of one or other of the covetables of 
man, are opposed to each other, one being in the nature 
of knowledge and the other of ignorance. Thus, as both 
these are impossible to be pursued by the same in- 
dividual without abandoning either, happiness falls to 
him who, of these two, rejects what is merely pleasant, 
being in the nature of ignorance, and pursues only the 
good. But he, who is not far-sighted, who is ignorant 
and who pursues only the pleasant, is separated from, 
{.(?., misses the true and eternal end of man. 

Srct ft IR1I 

Both the good and the pleasant approach the mor- 
tal ; the intelligent man examines and distinguishes 
them ; for, the intelligent man prefers the good to the 
pleasant ; the ignorant man chooses the pleasant for the 
sake of his body. 

Com . — If both the sweet and . the good can be pur- 
sued at will, why do the mankind, in general, pursue 
the sweet ? This is explained ; it is true that* they can 
both be pursued ; still, as they are not easily distin- 
guishable by persons of poor intelligence, either in res- 
pect of the means to their attainment, or in respect of 
their fruits, both the sweet and the good become as it 
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were mingled, and approach man. Therefore the in- 
telligent man examines both the sweet and the good, as 
a flamingo separates milk and water’ and having con- 
sidered in his mind their relative weight, divides them 
both and follows the good alone, as preferable to the 
sweet ; bnt the man of poor intelligence, incapable of 
such discernment, pursues the sweet, such as cattle, sons 
and the rest, for the purpose of fattening and preserving 
his body etc. 

firwfmrcTt \\\\\ 

Oh Nachiketas, thou hast renounced desires and 
desirable objects of sweet shape, judging them by their 
real value ; thou hast not accepted this garland of 
such wealth, in which many mortals sink. 

Com . — You, though repeatedly tempted by me, have 
renounced objects of desii’es, such as sons etc,, and also 
objects of sweet shape, such as nymphs, judging well of 
them and ascertaining their faults, i.e their ephemeral 
and sapless nature. Oh Nachiketas, how intelligent 
you are ! You have not taken up this contemptible path 
of wealth, trodden by the ignorant men, in which many 
fools come to grief. 

grfqiTT qr =q iWt ?rqr | 
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i%fr#*Fr ^rnrs[#s^Tf<FcT ||«|| 


These two are wide apart, mutually exclusive, lead- 
ing to different ways, known as ignorance and know- 
ledge. I regard Nachiketas as wishing for knowledge ; 
desires, though numerous, have not shaken thee. 

Com . — It has been stated that he who, of these, 
pursues the good, attains the good and he that pursues 
the pleasant forfeits consummation; why is that so ? 
Because, these two travel at a great distance from each 
other, being mutually exclusive,, as they are of the na- 
ture of knowledge and ignorance, like light and dark- 
ness going different ways, i. e., leading to different 
results, being the cause of bondage and emancipation. 
What are these two is explained. Ignorance which 
deals w r ith ‘ the pleasant 5 and knowledge which deals 
with ‘ the good/ both well understood by the intelli- 
gent; here, I regard you Nachiketas, as longing after 
knowledge, because objects of desire — the nymphs and 
the rest — which tempt the intellect of the ignorant, 
have not, though numerous, shaken thee, i. e., diverted 
thee from the path of 4 the good, 5 by creating in you a 
desire for worldly enjoyment. Therefore, 1 regard you 
m longing after knowledge and worthy of attaining 
c the good. ’ This is the drift. 


ww: TO 1 
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ww qwTfor *rsr ?fmRT w=*rr: || <k II 

Living in the middle of ignorance and regarding 
themselves as intelligent and learned, the ignorant go 
round and round, in manj r crooked ways, like the blind 
led by the blind. 

Com . — But those men living in Sams dr a in the 
midst of ignorance as in thick darkness, entangled in 
a hundred meshes formed by attachment for sons, 
cattle and the rest, regarding themselves as intelligent 
and well-versed in the Shustras, go round and round, 
get into many crooked ways afflicted with miseries such 
as old age, death, disease etc., devoid of discernment 
just as the blind led by the blind in uneven paths 
come to great grief. 

w *frwr; nfcRM i 

m q?: ifpfr 5?r: *r n ^ n 

The way to the future does not shine for the ignorant 
man who blunders, rendered blind by folly caused by 
■wealth ; thinking thus 4 this world is and none other/ 
he gets into my power again and again. 

Coon . — Therefore alone, i. e being ignorant, the 
way to the other world shines not for him. Sampard- 
yah , the other world. SdmparcLyah , some means pointed 
out by the Shastras and leading to the attainment of 
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the other world ; that means does not shine for the bene- 
fit of the ignorant man who is led astray, liis mind be- 
ing engrossed by such benefits, as son, cattle etc., and 
who is enveloped by the darkness of ignorance caused 
by wealth. Constantly thinking that this world alone 
which is pei'ceived and which consists of women, food 
drink etc., exists, and that there is no other invisible 
world, he is born again and again and becomes subject 
to me, L e. y Death. The meaning is that he becomes sub- 
ject to be tossed in grief, such as birth, death etc.; such 
is the world in general. 

wirarfa snrfirof ?r ^F^fSR 3# q*r %: 1 

fWtSFT INI 

Who cannot be attained even for hearing by many ; 
whom, many though hearing, do not know ; the ex- 
pounder of him is a wonder; and able, the atfcainer of him; 
a wonder, the knower of him instructed by the able. 

Com . Of thousands who seek good, it is some one 
like you who becomes the knower of the cvtmm ; for, 
even for hearing, the atman is not attainable by many ; 
many others, though they hear of him, do not know 
the dfman, not being entitled, because their minds are 
not purified ; again, the expounder of the diman is, 
like a wonder, some one among many. Similarly, 
even among many who have so heard, some one alone 
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of many, that is able, attains the dtman • the knower 
of the dtman is a wonder — some one who is instructed 
by an able preceptor. 

«t sNr <?? t¥wtrt: I 


iTTcR^r JTTW'fRTF^ 



II <T II 


This dtman now explained cannot easily be known, 
if taught hj a person of inferior intellect being various- 
ly regarded. When it is taught by a preceptor, one 
with the Brahman, there is no further travel, this being 
subtler than the subtle and not arguable. 

Com . — Why so ? Because taught by a man of worldy 
understanding, the dtman which you ask me about, is 
not easily knowable, because he is variously discussed 
by disputants, whether he exists or not, whether he is 
a doer or not, whether he is pure or not and so forth. 
How them can he be well-known is explained. If the 
dtman is taught by a preceptor who is free from the 
notion of duality and who has become one with the 
Brahman, none of the various doubts exist, such as 
whether he is or not etc, because the nature of the di- 
man absorbs all such doubtful alternatives ; or, the 
text may be thus construed ; when the dtman , which is 
none other than his own self, is taught, there is no know- 
ing any other thing ; for, there is no other knowable ; 
for, the knowledge of the oneness of the dtman is the 
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highest state of knowledge. Therefore tlieir being no- 
thing else to be known, knowledge stops there ; or, 
Gatiratm nasti , may mean there is no travelling" into 
Samsara when the dtman , not distinct from the self has 
been taught ; because, emancipation, the fruit of such 
knowledge, is its necessary concomitant. Or, it may 
mean that when the dtman is explained by a preceptor 
who is become one with the Brahman to be taught, 
there is no failing to understand it. The meaning is 
that as in the case of the preceptor, the hearer's know- 
ledge of the Brahman will take the form, ‘ I am 
not other than that. 5 Thus the dtman can easily 
be known when explained by the preceptor ver- 
sed in the dgamds , to be no other than one's self; 
otherwise, the dtman will be subtler than even the 
subtle and cannot be known by dint of one’s mere in- 
telligent reasoning. When the dtman is established by 
argument to be some thing subtle by one man, another 
argues it to be subtler than that and another infers 
it to be something yet subtler ; for, there is no finality 
reached by mere argumentation. 

% JTtrKF^r pntf ste I 

'Hl'csWIH: c^l&s-di 'WT5ff%%cT: 3TST IK || 

C > ®\ 

This idea cannot be reached by mere reasoning. 
This idea,, Oh dearest, leads to fcound knowledge, only 
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if taught by another ,* thou hast reached it ; Oh, thou 
art fixed in truth. May we find, Oh Nachiketas, 
a questioner like thee ! 

Com . — This idea of the diman knowable by the dgamds 
and taught by a preceptor who is one with the Mman 
is not to be attained by dint of one’s intelligent reason- 
ing; or it may mean, cannot be dispelled by mere in- 
telligent reasoning ; for, a logician not versed in the 
dgamds will postulate some thing created by his* own 
intelligence. Therefore alone, this idea arising from 
the dgamds helps one, Oh dearest, to sound knowledge, 
only when taught by a preceptor who is not a' logician 
and who is conversant with the dgamds . What is that 
idea which cannot be attained by reasoning is explain- 
ed. That’ idea which you have now attained by my 
granting of the boon. Oh thou art fixed in truth] 
Death says this of Nachiketas with sympathetic favor, 
for the purpose 6f eulogising the knowledge which he 
was going to inculcate. May we find, Oh Nachiketas 
a questioner like thee, a son or a disciple* 





: o II 


I know that the treasure is uncertain ; for, that 
which is constant is never reached by things which 
change. Therefore lias Nachikata fire been propitiated 
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by me with the perishable things, and I have at- 
tained the eternal. 

Com. — Delighted, Death says again : I know that 
the treasure, i. e., the reward of Karma, because it is 
sought after like a treasure, is not eternal ; for that 
which is constant, i. e., the treasure named Paramat - 
mm cannot be reached by things not constant. That 
treasure alone, which is in the nature of uncertain hap- 
piness, can be obtained by uncertain things. Therefore 
by me, though I know that the eternal cannot be at- 
tained by ephemeral aids, has been propitiated the fire 
Nachiketas leading to the attainment of heavenly joys 
with ephemeral things. By virtue of that, I have at- 
tained the position of authority, this office of Death 
known as Svarga eternal but only relatively, 

PWlI W13: Hfrtgt qR | 



The end of all desires, the stay of all the universe, 
the endless fruit of worship, the other shore of fearless- 
ness, the praiseworthy, the great and boundless goal, 
all these hast thou beheld, and being intelligent, Oh 
Kachiketas, hast boldly rejected all. 

Com ,— But you having beheld the end of all desires 
‘(for, here, i e., in Hiramj&garbha all desires are fulfilled), 
the support of all the worlds comprising the Aclhyatma 
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the Adhibbuta and the Adhidaiva , i.e. (the bodies, ele- 
ments and gods), the immortal goal of worship, the place 
of Tliranyagarhha, the extreme state of fearlessness, 
praiseworthy, great as combining many desirable powers 
such as animci (praiseworthy and great because it is 
unsurpassable) the boundless and unsui'passable goal 
of the atiftan have boldly, being intelligent, rejected, 
wishing only for the highest, all these host of enjoy- 
ments within the pale of Scwnsdra . Oh, what unsur- 
passable qualities you possess. 

cf cT&f W^T I 

^nc^FTim^T 3^ t tfrcr II H II 

Contemplating with a concentrated mind, weaned 
from all external objects on the cbtman, ancient, hard to 
see, lodged in the inmost recess, located in intelligence, 
and seated amidst miserable surroundings, the intel- 
ligent man renounces joy and grief. 

Com. — The dtmcon which you wish to know is hard 
to see being extremely subtle, lodged in the inmost re- 
cess, being concealed by the modifications of conscious- 
ness caused by worldly objects. Located in intelli- 
gence (being realised as if there lodged) and seated 
amidst manifold miseries. Being lodged in the inmost 
recess and located in intelligence, he is seated amidst 
miseries ; (being thus seated he is hard to see) dwelling 
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on that ancient dtman, with a mind weaned from all ex- 
ternal objects and concentrated on the atmcm, the intel- 
ligent man renounces joy and grief as there is neither 
superiority nor inferiority for the atman. 

^cr^rr snsr I 

S3 

H w 3«rr t%t fpqr 1 1 \\ 

Having heard and well-grasped this, the mortal 
abstracting the virtuous atman , attaining this subtle dt- 
,man t rejoices having obtained what causes joy. I think 
that the mansion is wide open for Nachiketas. 

Com . — Again having heard this, the true atman 
which I shall. explain to you — from the presence of the 
preceptor and well-grasped it as his own self, having 
abstracted the virtuous dtman from the body etc., and 
having realized this subtle dtman , the learned mortal 
rejoices having obtained what gives him joy, i. e., the , 
dtman. The door of such abode of Brahman is, I think, , 
wide open for you, Nachiketas. The drift is ‘ I think 
you worthy of emancipation. 5 



vrm u \ * \\ 

What thou seest other than virtue and vice, . other 
than what is made and what is not, other than the 
past and the future, tell me that. 



WITH SRI SAMARA’S COMMENTARY. 


37 


Com. — If I am worthy, and you are, Oh BKaghavan, 
pleased with me : other than virtue, i.e., diflerent from 
the performance of acts enjoined by the Shastras, their 
fruits and their requisites and similarly from vice ; 
other than what is made, i. <?., effect'; and what is not 
made, i.e., cause; and again other than the past, i . e., 
time gone by; and the future, i. e time yet to come ; 
and similarly the present, i. e what is not conditioned 
by time (past, present and future); if you see or know 
anything like this beyond the reach of all worldly ex- 
perience, tell me that. 

WWW 

The goal which all the Yedas uniformly extol, 
which alLacts of tapas speak of, and wishing for which 
men lead the life of a BrahmachcLrin , that goal I tell 
you briefly — It is this — Om. 

Com . — To him who had thus questioned, Death ex- 
plained the thing asked for, and also something else, 
L e., the worship of £ Om/ What praiseworthy goal all 
Vedas without break, i . e., with one voice, declare, to 
which goal all acts of tapas are intended to lead, and 
desirous of which men live in the residence of their 
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preceptor, or practise other kinds of Brahmacharya to 
attain the Brahman, that goal which you wish to learn, I 
shall tell you briefly. It is this — Om. The goal which 
you wish to learn is the goal which is denoted by the 
word ‘ Om’ and of which the word ‘ Om 5 is a substitute 
(Pratika). 

m I 

wm % ctft cic^ ii mi 

This word is indeed Brahman, this word is indeed 
the highest ; whoso knows this word obtains indeed 
whatever he wishes for. 

Com. — Therefore, the word indeed is Brahman (ma- 
nifested). This word indeed is also the highest Brah- 
man. Bor this word is the substitute for both of them. 
Who so worships this word as Brahman obtains what 
he wants, i.e ., the manifested or the unmanifested Brah- 
man. If it be unmanifested, it should be known ; if it 
be manifested, it should be reached. 


'MIB tR | 
fI3T || || 


This proof is the best. This proof is the highest. 
Knowing this proof, one is worshipped in the world off 
Brahman. 
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Oom . — This being so, this proof is the best, i.e., the 
most praiseworthy of all proofs, to attain the Brahman. 
This proof is both the higher and lower; for, it leads to 
both the highest and the manifested Brahman, i. e., 
of the highest Brahman and the manifested Brahman. 
The meaning is: he becomes one with the Brahman and 
he becomes fit to be worshipped like Brahman. 

strcT 5ft mfervrFi I 

3RT R9T: 5TOTS4 =T ^ II^H 

The intelligent atman is not born, nor does he die ; 
he did not come from anywhere nor was he anything, 
tmboi’n, eternal, everlasting, ancient; he is not slain 
though the body is slain. 

Oom . — The particle 4 Om J has been pointed out as 
a prop of and as a substitute for the (liman, asked 
about in the text beginning with 4 Anyatra dharmat 9 
etc., and devoid of all attributes, for the benefit of the 
ignorant and the middling class of men who wish to 
attain the Brahman, manifested and unmanifested. 
Now this text is introduced for the purpose of directly 
ascertaining the real nature of the atman , to attain 
whom the word 4 Om ’ was mentioned as a prop ; he 
is not born, i.e ., produced ; nor does he die ; various 
modifications are incidental to a tiling which is produ- 
ced and not eternal. Of those, the first and the last 
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modifications namely birth and death are at the outset 
denied of the dtman,* with the object of denying all 
modifications by the expressions • f he is not bom nor 
< does he die. 5 Vipaschit , intelligent ; for, he is by nature 
• of indestructible intelligence. Again, this dtman came 
not from anything, ie from any other cause ; nor did 
any other real thing proceed from, this diman; therefore 
this diman is unhorn, eternal, everlasting, undecaying 
(for, whoso is not everlasting decays ; but he is ever- 
lasting) ; therefore, ancient, i. e new, even for- 
merly; (for, that which undergoes a development 
of its parts, is then said to be new) ; for instance a"pot 
etc.; but the dtman who is of a contrary nature is 
ancient, is., incapable of development ; this being so, 
■he is not slain or affected, even though the body is 
slain by swords etc. Though in it, he is in it like the 


^ || k || 

The slayer who thinks of slaying this and the slain 
' who thinks this slain, both these do not know.. This 
days not, nor is slain. 

Com . — Even the dtman of such description, the slayer, 
who sees the mere body as the dtman , thinks of slaying 
and he who thinks that his dtman. is slain, both these 
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do not know their own dtman, for, he does not slay the 
diman, being incapable of modification ; nor is he slain 
being incapable of modification like the alms. Therefore 
all samsdra, the fruit of virtue and vice is only in the 
case of those who do not know the dtman, and not in 
the case of one who knows the Brahman, for in his case, 
yirtue and vice are inappropriate both from the author- 
ity of the srutis and from the cogency of reasoning. 









in on 


Subtler than the subtle, greater than the great, in 
the heart of each living thing the diman reposes. One 
free from desire, with his mind and the senses com- 
posed, sees the glory of the diman and becomes absolved 
from grief. 

Com . — TIow then does one know the dtman is ex- 


plained. Subtler than the subtle, i.e., subtler than grain 
etc, ; greater than the great, i.e., greater than things of 
great dimensions such as the earth (whatever thing is 
in the world, that is known to exist only by virtue of 
the eternal diman ; divorced from the dtman it becomes 
a non-entity * therefore, this dtman alone is subtler than 
the subtle and greater than the great, because all 
names, forms and karma are only conditions imposed 
upon it). This dtman is seated, as the dtman , in the 

6 
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heart of every living creature from Brahma down to 
the worm. That airncm to whose realisation, hearing, 
thought and meditation are indicated as aids ; one free 
from desire, i.e., one whose intelligence has been divert- 
ed from all external objects, either of this world or of 
the world to come (when he is so — the mind and the 
senses which are called Dhdtus , because they support 
the body, become composed); sees, i.e., directly realises, 
in the form 4 1 am he, 5 the glory of the diman , devoid 
of increase or diminution due to Karma ; and there- 
fore he becomes absolved from grief. 

3TWRT 5F3rfcT | 

CTO? Itr^fcT \\\\ II 

Sitting, he goes far ; lying, he goes everywhere* 
Who else but me deserves to know the God, who is joy- 
ful and joyless. 

Coni . — Otherwise this diman cannot be known by 
Worldly men having desires, because sitting, i.e not 
moving, he goes a great distance. Lying, he goes every- 
where. Thus the diman is both joyful and joyless. Thus 
he hasproperties mutually opposed ; therefore it being 
impossible to know him, who else but me can know the 
Mmim, who is joyful and joyless. It is only by persons 
Mke us of subtle intellect and learning that the diman can 
be known* Being conditioned by conflicting attributes 
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of fixity and movement, and of constancy and change, 
the dtman appears as if itself possessed conflicting 
attributes like Visvarupa, a sum of various forms, or 
for more properly) like Ohintamani (a gem which ap- 
pears according to the fancy of the seer). Therefore 
Death indicates the difficulty of knowing the dtman 
by the statement c who else but me can know the dt - 
man’ The cessation of the activity of the senses is 
‘lying / in the person lying, there is a cessation of the 
'partial knowledge produced by the senses. In this 
state the dtman seems to go everywhere, because its 
knowledge then is of a general character, i.e,, unquali- 
fied by conditions ; but though fixed in its own nature, 
when it has special or qualified knowledge it seems to 
go a great distance, because it is conditioned by 
the motion of the mind and the rest, but really he is 
here alone, Le ., in this body. 

hifct fcwrwRi ll XX II 

• The intelligent man knowing the dtman , bodiless, 
seated firmly in perishable bodies, great and all-peryad- 
ing, does not grieve. 

Com . — This text shows that by knowing him, grief 
also vanishes. 4 Bodiless/ the dtman being like the dlcds, 
by its own nature; ‘bodies/ bodies of the gods, the maws , 
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men and the rest. 1 Perishable/ devoid of firmness, not 
eternal* ‘firmly seated/ eternal, Le., not subject to modi- 
fications ; ‘ great/ to avoid the doubt that the greatness 
may be relative, the text adds ‘ all-pervading/ The 
word ‘ dtmcm ’ is used to show that it is not distinct 
from, one’s self. The word dtmcm is primarily used to de- 
note the Pratyagdtmcm, i.e., the dtmcm in the body. 
Having known the dtman of this description, i.e., having 
realised him in the form 4 1 am he, 5 the intelligent 
do not grieve. There is no occasion for such a knower 
of the dtman to grieve. 

iffWfll WFFft * ^TT | 

^ || \\ \\ 

This dtman is not to be attained by a study of the 
Vedas, nor by intelligence, nor by much hearing, but 
the dtman can be attained, only by him who seeks to 
know it. To him, this dtman reveals its true nature. 

Com. — This text says that though this dtman is 
hard to know, still he can certainly be known 
well by proper / means. This dtman is not at- 
tainable by the Study of many Vedas, or by in- 
telligence, i.e., a retentive memory of the import of 
books, or by any amount. of mere learning. By what 
them can hebe attained is explained. That dtmcm (self) 
whom the neophyte seeks, by the same self, L e., by 
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the seeker can the dtman be known. The meaning is 
that, of one who seeks only the dtmm , being free from 
desire, the dtman is attained by the diman alone. How 
it is attained is explained. To the man who seeks the 
dtman , the dtman reveals its real form, Le its own true 
nature. 


Mr 


WIT??: 


^FcRRHr STIFT II \ V II 


None who has not turned away from bad conduct, 
whose senses are not under control, whose mind is not 
collected, or whose mind is not at rest, can attain this 
dtman by knowledge. 

Oom . — Yet something more : who has not turned 
away from bad conduct, i. e. r from sinful acts prohibit- 
ed and not permitted by the sndis and the smritis , 
who has no quietude from the activity of the senses, 
whose mind is not concentrated, i. e., whose mind is 
diverted off and on ; whose mind is not at rest, i.e., 
whose mind though collected is engaged in looking 
forward to the fruits of being so collected, cannot at- 
tain the dtman now treated of, but only by means Of 
the knowledge of Brahman ; the meaning is that he 
alone who has turned away from bad conduct, who is 
free from the activity of the senses, whose mind is 
collected, and whose mind is at rest, even in respect of 
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the fruits of its being so collected, taught by a precep- 
tor, attains the diman above described by knowing him. 

^ ^ ^ W. \\\\ || 

Of whom, the Brahma and the Kshatrya classes 
are the food, and Death but pickles (to supplement it) ; 
how can one thus know where that atman is. 

Com . — As for him who is not of this description the 
sruti says. Of whom Brahmins and Kshatryas, though 
the stay of all virtue and the protectors of all, are the 
food ; and Death, though destroyer of all, is only a pickle 
being insufficient as food. How can one of worldly 
intellect, devoid of helps above described, know where 
that dtmcm is, in this manner, as one who is furnished 
with the helps above described. 

o 

Here ends the second part. 

0 
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0 

PART 111. 

0 

m faRft p^r pi srt wr i 
gre raq r ^i% q^iitfr % ^ f^RrM^r: mil 

The two, who enjoy the fruits of their good deeds, 
being lodged in the cavity of the seat of the supreme, 
the knowers of Brahman call shadow and light, as also 
those who maintain five fires and have thrice propiti- 
ated the Nachiket& fire. 

Com . — The connexion of the present vcdli is this. 
Knowledge and ignorance have already been described, 
as leading to many contrary results; but each of them 
has not been described, in its own nature with its re- 
sults. The imagining of the analogy of the chariot is 
for the purpose of determining them, as also for the easy 
understanding of the subject. Thus two dimans are 
here described for the purpose of distinguishing between 
the attain er and the attained and the goer and the 
goal. Drinking, i. e., enjoying; truth, i. e the fruits of 
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the enjoyer, on the analogy of using the expression 
‘ the umbrella-carriers go 9 when not all of them carry 
umbrellas. Sul&ritasya, means of deeds done by them- 
selves and is connected with the previous word ‘fruits/ 
iofe, means in this body. Guhann pmvishtau , 
means lodged in intelligence. Parcrne , superior in re- 
lation to the space of the dims of the external body. 
Pardrdhe, in the abode of Brahman, for, there, can 
Brahmap. be realised. The meaning is that they are 
lpdged, in the dims within the cavity of the heart ; again 
they are dissimilar like shadow and light, being within 
the pale of Samsdra arid free from Sams dr a respective- 
ly. So do the knowers of Brahman tell ; not those 
Mono who do not perform Karma say so ; but also 
house-Kolders maintaining five sacrificial fires, and 
others by whom the sacrificial Nachiketa fire has been 
thrice lit. 



\ , , ' ■ i 

. wMfei qrc || \ || 

f We are able to know the fire winch is the bridge 
of those who perform sacrifices, and also the highest 
immortal Brahman, fearless, and the other shore for 
those, who wish to cross the ocean of Samsdra, 

* The Nachiketa fire, which is as it were m 

bridge for persons performing sacrifices for the purpose 
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of crossing grief, we can light up. Moreover, what is 
fearless, and what is the main support of the know&rs 
of Brahman, who wish to go to the other shore of Sam- 
sara, the immortal Brahman known as dtman, we can 
know. The meaning of the text is that both the un- 
manifested and the manifested Brahman, the goal of 
the knowers of Brahmen, and those who perform Kar- 
ma are worthy to be known. 

It is a discription of these that has been given in the 
previous text. 

STTcTTR \#i 5 I 

fit g *FT: 5W#T ^ || \ || 

Know the dtman as the lord of the chariot, the 
body as only the chariot j, know also intelligence as 
the driver ; know the minds as the reins. 

Com . — Here a chariot is imagined for the dtman, 
conditioned in Samsdra, entitled to acquire knowledge 
and perform Karma for attaining emancipation and for 
travelling in Samsdra as a means to reach both. Know 
the dtman, who is the enjoyer of the fruits of * Karma 
and is in the bondage of Samsdra , to be the lord of the 
chariot. Know the body to be verily the chariot, be- 
cause like a chariot the body is drawn by the senses 
occupying the place of horses. Know also the intelli- 
gence to be the driver, furnished with the capacity for 

7 
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determination, because the body is mainly guided by 
the intelligence, as the chariot is mainly guided by the 
driver ; for, everything done by the body is generally 
done by the intelligence. Know the mind with its 
characteristics of volition/doubt etc., to be the reins : 
for, the senses, such as the ear, perform their functions 
when grasped by the mind as horses by the reins. 

II a || 

The senses, they say, are the horses ; the objects 
which they perceive, the w&v ; the dtman , the senses 
and the mind combined, the intelligent call the enjoyer. 

Com . — Those who are versed in the construction of 
chariots call the senses, such as the eye and the rest, 
horses, from the similitude of their drawing the body. 
Know the objects (such as form etc.,) of these senses, 
regarded as horses, to be the roads. The intelligent 
call the dtman combined with the body, the senses and 
the mind, the enjoyer, i. e., one in Sams am ; for, the pure 
dtman cannot be the enjoyer. Its enjoyment is only the 
product of its conditions such as intelligence etc. ; 
accordingly also, other srutis declare that the pure di- 
man is certainly not the enjoyer. ‘ It seems to think 
and to move’ $ only if this so, in working out tire ana- 
logy Of the chariot to be described, it will be %proprir 
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ate to understand 4 The Vishfiu Pada ? as tlie pure 
cufman but not otherwise; foiy there can be no going 
beyond Sams&ra in the case of the pure atman, 

aser I 

ssrar- *rrc^: \\\\\ 

But 1 of him who is not possessed of discrimination, 
-and whose mind is always uncontrolled, the senses are 
not controllable as vicious horses of a driver. 

Com . — This being so, of that driver known as Buddhi, 
who is not capable of discrimination as to what is to be 
.done or omitted to be done, as the other* dri- 
ver in the guiding of his chariot lias a mind like 
the reins of a chariot not well grasped by the driver, 
i e uncontrolled by the intellect ; of that incompetent 
driver, i. e intellect, the senses which stand in the- 
place of the horses become unruly and uncontrollable, 
as the vicious horses of the other driver. 


c HftPg q n ft ^ mrh II i H 

But of . him who knows and has a mind always 
controlled, the senses are always controllable as the 
good horses of the driver. 

Com . — But of him who is a driver, the contrary of 
one already explained, L e., of the driver who knows 
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and who has the mind always under restraint, the 
senses standing in the place of the horses can be let go 
or stopped, i. e., contoolled like the good horses of the 
other driver. 

5T S Wqisilkf || vs || 

But he, whose intellect has no discrimination and 
whose mind is not under control and who is always 
unclean, does not reach that goal and falls into Sam - 
sara . 

Oom. — Now the text mentions the results produced 
by the driver (intelligence) who is unknowing, as above 
stated ; the lord of the chariot, who does not know and 
who has not the mind under control and who is there- 
fore always unclean, does not attain that immortal 
great goal already described, by reason of having such 
a driver. It is not alone that he does not attain that, 
but he reaches Samsdra marked by births and deaths. 

m wtm'. i 

y *r <T * 'W$ || ^ |j 

But he, who knows, who has his mind always under 
and who is clean, reaches that goal from which 
he !s not torn again. 
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Com.— But tlie second, i. e., the lord of the chariot 
who has a discriminating intellect as his driver, L e. t 
the knowing man, having his mind under contrbl and 
being therefore always clean, reaches that goal from 
which never falling, he is not bom again in Samsdra. 

trs'ro: qrwwifa qro qro, II ^ (| 

But the man who has a discriminating intellect for 
the driver and a controlled mind for the reins, reaches 
the end of the road, L e., that highest place of Vishnu, 

; Com . — What that goal is, is now explained ; but the 
man who has discerning intelligence for the driver, 
whose mind is, under control, and who is clean, i. e. t 
the knowing man reaches the end of the road of Sam - 
sara, i. e., realises the Supreme ; i. e., is absolved from all 
the ties of Samsdra. The man of knowledge attains 
e the highest place of Vishnu i. e,, the nature of „the 
all-pervading Brahman, the Faromdtman known as 
V&sudeva (the Self-luminous)- 

r to ^*rr q* i 
to q^Fqt: II \ « n 

Beyond the senses, are the rudiments of its objects ; 
beyond these rudiments is the mind ; beyond the mind 
is dtman known as Mahat (great). 
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■ Com . — Now this subsequent portion is introduced for 
the. purpose of showing that the goal to be reached 
should be understood to be the Pretty ah (the internal) M- 
man, the subtlest proceedingfrom the gross senses, in the 
ascending degree of subtlety. The senses are gross and 
those rudiments (Vislmya) from which these spring for 
their own illumination are subtler than the senses, their 
own effects, greater than these and the dtnian of these, 
ix., bound up with these ; subtler than these rudiments 
tad greater than these, being the atocm of these, is the 
mind. Here, by the word mind is denoted the rudi- 
ments of the Bhuta (Bhuict Sukshmti) from which mind 
originates. Than the mind which is the origin of vo- 
lition, deliberation and the rest, the intellect is subtler, 
greater, and more internal. By the term intellect is 
denoted the rudiments of the Bhuta (Bhuta Sukshma) 
from which determination and the rest originate. The 
Iliranyagarbha is called here atma, because he is the in- 
ternal principle of the intelligences of all living beings ; 
called also Mafiat (greats being the greatest of All. This 
Hircmyagarbha , [ the first born of AvyctMa (Mdlapxtkriti 
or Maya) possessed of intellect and activity, is said to be 
subtler than Buddhi (the individual intellect,). 
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Beyond the Mahal (great) is AvyaJdam (the unmani- 
fested.) Beyond the AvyaJdam is the Puntsha ; beyond 
the Puntsha there is nothing ; that is the end, that is 
the final goal. 

Gom . — Beyond even the Mahat , subtler than that’, 
being its internal principle, greater than all, is the 
AvyaJdam , the seed of all the universe, the unmodified 
state of name and form, the combined state of the po- 
tentialities of all causes and effects, denoted by the 
terms avyaJda , avyaPriii , akdsa etc., entering in the 
Paramatmcm, as warp and woof, as the potentiality of a 
fig tree in a fig seed. Beyond the avyaJda , i. e., subtler 
than that, being the cause of all causes and the internal 
dtman of all and greater than that, is the purusha (so 
called), because he fills all. To counteract the supposi- 
tion of toy thing greater than that, the text says there 
is nothing beyond the PurusJm . As there is no other 
Idling subtler than the PurusJm, dense with mere intel- 
ligence, here is the end of subtlety, greatness and 
immanency ; for, it is here that subtlety etc., begin- 
ning with the senses, end; and here alone is the high-^ 
est attainment achievable by all, diversely travelling 
in Samsara according to the smriti c which reached, 
they do not return. ’ 

Jjterr ?r SRjRRt l 

333RT c^w \\ \ \ \\ 
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This dtman » concealed in all living beings, does not 
shine, but is seen by subtle seers with keen subtle in- 
telligence. 

Com. — If there is a going, there must be a return- 
ing. How could it then be said c from whence he is 
not bom again/ This is no fault. Being the internal 
dtman of all, the mental realisation alone is by courte- 
sy called ■ going ’ ; and that it is the internal dtman 
has been shown by its being subtler than the senses, 
mind and intelligence ; for, he who is the goer, goes to 
something, not already reached, not his inner self and 
other than the dtman. The reverse is not the case. 
Accordingly, the sruti also says, ‘ they do not go by 
roads, who go to the other shore of Sams dr a etc/ 
Accordingly, the text shows that the purusha is the in- 
ternal dtman of all. This purmha hid in all living 
things, i. e., from Bmhrrha down to the worm, though 
possessed of the functions of seeing, hearing etc., does itc$ 
shine, as the dtmam of any being concealed by ignorance 
and delusion. Oh, how deep, unfathomable and marvelous 
this Mdya, that every living being, though really in 
its nature the Brahman, does riot, though instructed 
grasp the truth ‘ I am the Pammdtman 5 and feels 
convinced, without any instruction that he is such a 
person’s son mistaking for the dtman the combination of 
the body, and the senses etc., which is not the dtman 
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and is only perceived by him, like the pot etc ; indeed 
the world wanders repeatedly deluded by the Maya of 
the Brahman alone ; so the smriii also says { Being con- 
cealed by Yogamaya, I do not shine to all etc.' Are 
not these statements inconsistent ? Knowing him, 
the intelligent do not grieve and * he does not 
shine . 9 It is not so. It is said he does not shine, be- 
ause he cannot be known by the unpurified intellect ; 
but be is seen by the purified intellect. Agryaya, 
like a point, i.e., concentrated, subtle, te capable of 
perceiving subtle objects. By whom ? By the subtle 
seers, i.e., by persons, who, by seeing the different de- 
grees of subtlety as pointed out by the rudiments, 
are subtler than the senses etc., are characteristically 
able to see the subtlest, i.e n by learned persons. 

II W II 

Let the intelligent man sink speech, into mind, sink 
that into intelligence and intelligence into the great 
dtman and sink that into the peaceful dtman , 

Gem . — -The text. states the means of attaining that. 
Ycdcheti draw into. Prajnak, one having discernment. 
What? Yak, t.e., speech. The word ‘ voJc > 9 i,e., speech, 
is illustratively used to denote all the senses. Where? 
in the mind. The lengthening of the vowel in manern 

8 
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is a vedic license ; and that mind, let him sink into 
gndna , i.e., intellect bright by nature ; ‘intellect’ is called 
dtman here ; for, it pervades the mind and the other 
senses; therefore, it is their ‘ Pratijagatman’ i.e inter- 
nal principle ; let him sink the intellect into the dt- 
man ; ‘great’, i.e., first bom Iliranyagarbha . The mean- 
ing is, let him make his intelligence as clear in its nature 
as the first born ; let him sink that great dtman also 
into the peaceful dtman , i.e., into the primary dtman 
whose nature does not admit of any conditions, which 
is unmodified, which is within all and which is the 
witness of all the modifications of the intellect. 

srUTcT SIFT | 

^T SfTCT f^TcTI <TWTT <r*f FTWFFI \\\ 8 || 

Arise, awake ; having reached the great, learn ; the 
edge of a razor is sharp and impassable ; that path, the 
intelligent say, is hard to go by. 

Oom. — Having thus merged into the purusha, the 
dtmcm , all the three, i.e., name, form and karma which 
are produced by false knowledge and are of the nature 
of action, agents and fruits, by a knowledge of the true 
nature of his dtman, as the water in the mirage, the 
serpent in the rope and the colour of the sky, disappear 
by seeing the true nature of the mirage, rope and the 
shy, one becomes free from anxiety and calm, his pur- 
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pose accomplished. Therefore, to know that, arise 
Oh, living beings sleeping in beginning-less ignorance, 
i.e turn towards the acquisition of the knowledge of 
the dtman ; and awake, i.e., put an end to the sleep of 
ignorance, horrible in form and the seed of all misery. 
How ? Having approached excellent preceptors who 
know that, realise the diman taught by them, the in- 
nermost and in all, thus e I am he.’ This is not to be 
neglected. Thus, the srufi , like a mother, says from 
compassion ; because the object to be known can be 
realised only by very subtle intelligence. Why is it 
stated ‘ by subtle intellect 5 ? The edge of a razor is 
pointed, i.e., made sharp and impassable, i.e., passable 
with difficulty ; as that cannot be walked over by the 
feet, similarly hard to attain, the intelligent say, is the 
road of the knowledge of truth. The meaning is that 
because the object to be known is very subtle, they 
say the road of knowledge leading to that is not easily 
attainable. 


■ qt p || \ Ml 


Which is soundless, touchless, formless, undecaying, 
so tasteless, eternal and scentless, beginning-less, end- 
less, beyond the Mahat and constant, knowing that, 
man escapes from the month of Death. 
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Com . — How the object to be known is very subtle is 
explained. This earth produced by sound, touch, form, 
taste and scent, and the object of all the senses, is gross ; 
so is the body. Here, by the elimination one by one, 
of these guilds ,, i.e attributes from earth and the rest 
difference in respect of subtlety, greatness, purity aud 
durability, has been found in the element, from water 
upwards to the dikds. Therefore, the srvM shows that 
little need be said of the unsurpassable subtlety etc,, 
of that in which smell and the rest up to sound inclu- 
sive, mere modifications being gross, do not exist; 
which is soundless, touchless, formless, undecaying, so, 
tasteless, eternal and scentless. Brahman thus explain- 
ed is undecaying, for what has sound etc., decays. 

But this having no sound etc., does not decay or 
suffer diminution ; therefore also, it is eternal ; for what 
decays is ephemeral ; but this does not decay. There- 
fore it is eternal; and being eternal, it is beginning-less; 
i.e., has no cause; what has a beginning, that being an 
effect, is not eternal and is absorbed into its cause as ‘ 
earth etc. But this being the cause of all is not an 
effect and not being an effect, it is eternal. It has no 
cause into which it could be absorbed; similarly endless, 
i.e., that which has no end or anything to be done 
by it. As the ephemeral nature of plantains etc., is 
seen, by the fact of their yielding fruit and other 
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results ; not even thus, is it seen that Brahman , has an 
«nd ; therefore also eternal. Beyond the mailed, dis- 
tinct in nature from the principle known as mailed 
called intelligence, for it is the witness of all, eternal 
knowledge being its nature and Brahman , being the 
cUmcm of all things. For it has been alread}^ said 
* This dtman concealed in all living beings etc.’ Con- 
stant, Le., changeless and eternal. Its eternal nature is 
not relative like that of the earth etc. Having realised 
Brahman thus described as the dtman , one releases the 
dtman from the mouth of Death, i.e from what is inci- 
dental to Death, ie., from ignorance, desire and Karma . 



WWKrKXm RR | 


^rr fesrr =* II U II 

Hearing and repeating the old jSFachikda’s story 
told by Death, the intelligent man attains glory in the 
world of Brahman . 


Com . — The sruti for extolling the knowledge treated of 
says : Nachiketam] obtained by Nachiketas. Mrityu- 
proktam ] told by Death. The story] contained in the 
three vallis . Old] of ancient date, being narrated in the 
Vedas, Repeating] to Brdhmhis. Hearing] from pre- 
ceptors ; world of Brahman] world which is Brahman ; 
attains glory] having become the diman, is fit to be 
worshipped. 
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Wf: ci^FRM ^FFRR WFT 

ll^lt 

Whoever with zeal, causes to be recited before an 
assembly of Brahmins or at the time of Sraddha of 
the ancestors, this highest secret, that secures immor- 
tality, that secures immortality. 

Com . — Whoever causes this text, this highest secret 
to be recited verbatim and with meaning, in an assem- 
bly of Brahmins, being himself clean, or causes it to be* 
recited at the time of Sraddha to those who are there 
fed, that Sraddha is able to secure for him endless fruits. 
The repetition is for concluding the chapter. 


■ 6 - 


Here ends the first section and third part. 
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PART IV. 





'TFcTCM^ | 




The self-existent created the senses out-going ; 
therefore one sees outside and not the atman within. 
Some intelligent man , with his senses turned away, 
(from their object), desirous of immortality, sees the 
dtmcm within. 

Com , — It was stated that this atman concealed in 
all living beings does not shine but is seen by the sub- 
tle intellect. What is the obstacle to the subtle intel- 
lect seeing the dima?i, in the absence of which the 
atman can be seen ? This valli is begun for the purpose 
of showing why it is not seen ; for it is only when the 
cause of the obstacle to the attainment of good is 
known, that it is possible to attempt to remove it and 
not otherwise. Par&nchi] which go out ; Jchdni] the 



64 


THE KATHOFANISHAD. 


senses ; the ear and the rest are indicated illustratively 
by this word khan. These senses go outward to en-^ 
lighten their objects, such as sound etc., as they are of 
this nature ; Paramesvara has damned them. Who is 
that ? The self-existent, the lord of all, because he alone 
is always independent and never dependent on others. 
Therefore, tlieperceiver sees the external objects which 
are not the dtman , such as sound etc., and not the air- 
man within. Though this is the nature of the world, 
some discerning man, like turning back the current of 
a river, seeS the dtman within (jpratyagatman ), the diman 
which is pratyaJc ; it is to denote the pratyaJc (the inner 
spirit) that the word diman is technically used in the 
world and not to denote any other ; and even accord- 
ing to its etymology, it is that alone which the word 
dtman denotes ; for, according to the smriti which de- 
clares the derivative meaning of the word dtman, what 
pervades, what absorbs, what enjoys objects here and 
what makes the continuous existence of this universe, 
is therefore, called the dtman. The word ‘ aiJcshat 1 mean- 
ing ‘saw’, here means ‘sees’; for the tense is not strictly 
observed in' the Vedas. How he sees is explained* 
With his eyes turned] with all his senses, the eye, the ear 
and the rest diverted from all objects. Thus prepared,: 
he mmpmiyagdtman ; for it is not possible for the same 
man to be intent on external objects and go to see 
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t hepratyag&tman. Why again the intelligent man with 
such great efforts and by restraining his senses from 
their natural activity sees the pratyagatman, is ex- 
plained. Being desirous to secure immortality, i.e 
eternal existence for his atman . 

W^T: c TT^f I 

sffcT sr^clcsr ?T II X II 

The ignorant pursue external objects of desire ; 
they get into the meshes of wide-spread death; but the 
intelligent, knowing sure immorfcalit}^ do not covet the 
uncertain things here. 

Com. — The natural tendency to see external objects 
which are not dtman is the cause of the obstacle, i. e 
ignorance, to the realisation of the wtman . Being 
opposed to it, the desire of enjoyments pertaining to 
this world and to the next, external to self and . held up 
by ignorance, is another obstacle. The realisation of the 
atman being impeded by ignorance and desire, men with 
little intelligence pursue only external objects of 
desire. By that cause, they get into the meshes of 
wide-spread, i.e., omnipresent death, i.e,, the combina- 
tion of ignorance, desire and karma . Meshes] that 
which binds* consisting in the possession and depriva- 
tion of the body, the senses etc. The meaning is that 
they fall into a continuous stream of manifold misery, 
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such as birth, death, old age, sickness etc. This being 
so, the intelligent, knowing the certain immortality of 
concentration in the pratyacjdlman (the immortality of 
the Devas and the rest is uncertain ; but this consisting 
in concentration in th e pratyagaiman, is certain, because 
it does not increase or suffer diminution by karma ) ; 
i.e knowing this constant and unshakable immortal- 
ity, the knowers of Brahman do not covet any, among 
the ephemeral objects here, i.e., in samsdra full of 
misery, because these objects are opposed to the reali- 
sation of the pratyagdtman. The drift is that they 
rise above the desires of sons, wealth and worlds. 

^trh% tei i n \ \\ 

By which alone, one knows form, taste, smell, 
sounds, touch and the pleasures of the sexes ; w r hat 
remains here unknown to that. This verily is that. 

Com. — How is that to be known, other than the 
knowledge of which Brahmins do not crave anything* 
This is explained. By which, i.e., the atman whose 
nature is intelligence ; all the world clearly knows form, 
^aste, smell, sounds, touches and the pleasureable sensa- 
tions due to the commingling of the sexes. It 
may here he objected that the experience of the world 
is not in the form ‘ I know by the diman distinct from 
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the body etc.) but that all the world thinks in the form 
* I, the combination of the body etc., know \ Not so ; 
even the combination of the body etc., not being dis- 
tinguishable in its nature from sounds and the rest 
and being in the nature of a hnowable , it is not reason- 
able to attribute the nature of knoicer to it ; for if the 
combination of the body etc., being no other than form 
etc., could perceive other forms etc., even external 
forms etc., may perceive their own and other forms ; 
but this is not so. Therefore the world perceives the 
attributes of the body, such as forms and the rest, only 
by the i Uman which is distinct from the body etc., and 
which is intelligence itself, just as it is thought ‘ that 
by which the metal burns is fire ' ; what remains in 
this world, not knowahle by the Atman? Nothing so 
remains. Everything is certainly knowable by the 
Atman . That Atman , by which nothing remains un- 
knowable, is omniscient. This verily is that. The 
meaning is that, that which was asked for by Nachi- 
ketas, about which doubts were entertained even by 
the Devas, which is distinct from virtue etc., which is 
the highest place of Vishnu and beyond which there 
is nothing has been understood. 

*=THRr STPTftcTFcT | 

frffJTFUFT W || 8 || 
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By which one sees both what is in the midst of 
dreams and what is in the midst of waking ; knowing 
the great and the all-pervading dtman — the intelligent 
man does not grieve. 

Com. — Thinking that it is not easy to know, because 
it is very subtle, the sruti conveys the same meaning 
again and again. What is in the midst of dreams] 
all that is knowable in dreams ; similarly, what is in 
the midst of waking] all that is knowable during 
waking consciousness ; the dtman by which the world 
knows both what is knowable in dreams and what is 
knowable during waking ; all the rest, as previously 
explained ; knowing that great and all-pervading 
dtman , i.e., realising him as his own dtman , in the form 
4 1 am $ammdtma%\ the intelligent man does not grieve. 

^ | ^ II VH 

Who knows this dtman, honey-eater, soul, near at 
hand, and lord of all that was and may be, will not 
seek to protect himself after that. This verity is that. 

Oom.— Again, he who knows this honey-eater, i.6i, 
the enjoyer of the fruits of Karma, the soul, Le., the 
Supporter of Pram and the whole lot of them, the dt- 
man ; near at hand, i.e., as one and the same with the 
lord of the past and the future, will not after attaining 
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that knowledge, desire to protect his dtmcm , having 
attained fearlessness ; for it is only as long as he, being 
in the midst of fear, thinks himself to be non-eternal, 
so long only will he desire to protect his dtmcm. But' 
when he knows the dtmcm to be one without a second 
and eternal, then who would wish to save, what and 
from whom ? This verily is that] as before explained. 

*T: cTWr ^W^TcT | 

TTfT f^T | || $ II 

Who sees him sealed within fine elements, — him who 
was born of Tapas (Brahman) who was horn before the 
waters and who having entered the cavity of the heart 
is therein seated. This verily is that. 

Com . — This shows that he who was pointed as the 
pratyagdtman and Isvara is the dtmcm of all. Yah] 
some seeker after emancipation. Purvam] first. Tapa- 
mha'J from: the Bmhnficm defined as knowledge etc. 
Mkm] created or produced, the first born of Brahman 
*»&<, Hiranyagarbhcc . * Born before whom ’ is explained. 
A dhhyaha pdrvam] before the five elements, including 
water ; not before water alone ; ajdyatd ] was born. 
This first born who having created the bodies of the 
Bevm etc., entered the dkds of the heart of- every living 
thing and is there seated, perceiving sounds etc. 
Bhdtdbhih means Bhuthih or elements in the nature of 
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cause and effect. Who sees him seated with them : 
who sees thus. See this alone, i.e., Brahman the sub- 
ject of our present discussion. 

^ fart l || \s || 


Who is born along with prana manifested as all Be- 
vds, the eater, seated, having entered the heart, who 
was born with the elements. This verily is that. 

Com. — JDevatd mayt ] in the form of all the Devat&s. 
Pmnenci\ as Iliranyagarbha ; is born] from the highest 
Brahman ; aditi] so called, because she eats as it were 
-sounds etc. ; her] who as before entered the heart and 
is there seated, the. text describes her. Who was bom 
along with Bh fitas or living creatures. 







•• I 


The fire lodged in the aranis, as the fcetus is well 


borne by the pregnant woman fit to be worshipped 
every day by watchful offerers and other men. This 
verily is that. 


Oom . — Again, the sacrificial fire lodged in the upper 
aram and the lower amid, the eater of all offerings and 
the fire within the body ; which are well maintained 
fey the ritvite and yog ins respectively, as the fcetus is 



WITH SRI SANKARA'S COMMENTARY. 


71 


well maintained in the world by pregnant women, by 
means of food, drink etc., not condemned. Moreover, 
fit to be worshipped, i.e., eulogised and adored every 
day by those who follow 'karma and by those who 
follow yoga in sacrifices and at heart ^jdgrivadbhih, who 
are by nature on the alert, ie., watchful. ITavishmad- 
1>hih, by those having offerings such as ghee etc., and 
by those having contemplation and meditation. This 
verily is that — that Brahman now treated of. 

cf ^rr:?if wr | q^itcrc; || ^ || 

Whence also the sun rises and where he sets, on 
that, all the Devas depend. None certainty passes be- 
yond that. This verily is that. 

Com, — Moreover, that prana from which the sun rises 
and that where alone the sun every day sets, that prana, 
i.e., the Adhidaiva and Adhydtma aspect of Atman as the 
gods and speech etc., as the senses enter into, while they 
last, as spokes in a wheel. Even he is certainty Brah- 
man. That is this Brahman , the dtman of all. None cer- 
tainly passes beyond that] none ceasing to be of the na- 
ture of that becomes other than that. This verily is that. 

| 

?r ff ?rR5f in ° II 



72 


THE KATHOPANISHAD. 


What indeed is here, is there ; what there, that here 
again ; from Death to Death he goes ; who here sees as 
if* different. 

Com . — This is said in order that the doubt may not 
arise in anybody; that what exists in all from the 
Brahma down to the immovable and appears, being 
subject to particular conditions, as something other 
than Brahman and subject to samsdra, he is different 
from the highest Brahman . What indeed is here sub- 
ject to conditions of causes and effects and appears 
to the ignorant as possessing the attributes of samsdrn, 
he is indeed the Brahman there centred within the body, 
in his natures dense with eternal knowledge and devoid 
of the attributes of all same dr a ; again, what there is 
centred with self is itself here subject to conditions of 
name, form, cause and effect and is no other. This be- 
ing so, he who here deluded by ignorance, which con- 
sists in seeing difference by the nature of the conditions 
sees in the Brahman which is one, a variety, thinking 
thus * I am other than the highest Brahman and the 
highest Brahman is other than I goes from death to 
death, i.e. y is again bom and dies ; so, one should not 
see thus. The drift of the text is that one should see 
thus* 4 1 am indeed the Brahman , the one unalloyed 
intelligence, all-pervading, filling all space like the 
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HRlRcr | 

W(t: ST ^ WTft || H II 


By mind alone could this be obtained, there is no 
difference here at all. He goes from death to death 
who sees as if there were difference here. 

Com . — Before attaining the knowledge of the one- 
ness, by the mind purified by the sdstrds and by the 
preceptor, this unalloyed essence of the Brahman should 
be attained in the form 1 There is the Brahman alone, 
nothing else exists.’ When attained, ignorance,' the 
cause * of ‘the perception of difference being removed, 
there is not even the slightest difference here, i.e in 
the Brahman. But he who does not give up looking, 
with the eyes dark from ignorance and sees as if there 
were difference, certainly goes from death to death, 
even by superposing the slightest difference, 

STpWW: sttcfiRt fcTBft I 

Sr zm | u \\ \\ 


The Purmfui of the size of a thumb, resides in the 
middle of the body, Lord of the past and the future ; one 
does not wish to protect himself afterwards, i.e,, after 
knowing Him. 

Com . — This again explains the Brahman treated of; 
of the siss&of&he thumb} the lotus of the heart is of the 


9 
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size of the thumb ; being conditioned by the mind 
filling the cavity of the heart; it is of the size of the 
thumb like the dkttsa filling the inter-space of a bam- 
boo of the size of the thumb, Purusha] because all is 
pervaded by him. In the middle in the dtman] in the 
middle of the body. Knowing him who resides there 
as the atman, the Lord of the past and the future. 
Na tato etc.j as previously explained. 

• 3*fgr?r5T: gw | 

^rr gmsr s s w. i 11 \\\\ 

The Purusha who is of the size of the thumb is like 
a flame devoid of smoke and Lord of the past and the 
future. He alone is now and He certainly to-morrow. 
This verily is that. 

Com. — The Purusha of the size of the thumb, like 
flame without smoke Adhdmaha must be neuter for it 
qualifies the word * jyotis. 9 Who is so perceived in 
the heart by yogins , Lord of the past and the future, He 
is eternal and constant ; He exists in all living beings 
now and He will certainly exist to-morrow. The mean- 
ing is that none Other like him will come into being. 


Tjf 15 to# | 



II U II 
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As water rained on an impassable height is disper- 
sed over hills, so one seeing the objects as different,* 
runs after them only. 

Com . — By this, the theory of some, that man lives 
not after death, though it does not logically arise, was 
refuted by the sruti as also the position of momen- 
tary existence. This text again states that the per- 
ception of difference in Brahman is an error. As water 
rained on an impassable high place becomes dispersed 
over various lower levels and is lost, so one seeing the 
selves (Dharmdu) as distinct in every body^ runs after 
them only, responsive to the variety in the bodies. The 
meaning is that he again and again is enclosed in 
various bodies. 

^ 3TPTT jffcw || \ \ || 

As water pure poured into pure becomes the same 
only, so the atman of the thinker who knows thus, be- 
comes ; Oh Gautama . 

Com . — But how becomes the atman of a thinker, who 
has acquired knowledge, whose perception of difference 
due to conditions has been destroyed, and who knows 
the ctiman pure, dense with knowledge, unalloyed, and 
one without a second is explained. As water pure 
poured into pure becomes of the same quality, no^ 
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otherwise^ the Atman also of the thinker becomes the 
same, Oh Gautama « Therefore, leaving the perception* 
of difference induced by bad logic and the erroneous, 
notion of norhere-after, the perception of the one-ness. 
of the atman , inculcated by the Yedas, a better well- 
wisher than thousands of mothers and fathers should 
be anxiously respected by those whose pride has been 
quelled. 


— — o 

Sere ends the fourth valli 


'O’ 



liatljopantetyai* 


0 

PART V. 

o 

3T*Tgrc ^ Prefer f^rESJ I || \ \\ 

The city of the unborn, whose knowledge is perma- 
nent*, has eleven gates ; thinking 011 him, one does not 
grieve and being freed, becomes free. This verily is 
that. 

Com , — As Brahman is not easily knowable, this is 
•commenced for the purpose of ascertaining the entity of 
the Brahmin, again by another method. City], being 
like a city, this body is called a city, because we find in 
it the appendages of a city such as gate-keepers, their 
controllers etc ; a city with all its appendages has been 
found to exist, for an owner independent of it and not 
mixed' up with it; similarly, from its resemblance to a 
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city, the body, a bundle of many appendages, must 
exist for an owner occupying the place of a king and; 
not mixed up with it ; and this city named body has 
eleven gates ; seven in the head, and three lower down 
including the navel and one at the top of the head; 
whose this is, i.e., of the unborn] of the diman not sub- 
ject to modifications such as birth etc., occupying the 
place of the king and dissimilar in its properties to the 
city; avcclrachetasah : whose chetaJi, Le., knowledge is 
nob crooked and eternalty existent like the splendour* 
of the sun and uniform, i.e., of the Brahman occupying* 
the place of the king ; contemplating on that Parames- 
vara, highest Lord, the owner of the city ; for, the,, word 
amishthariam here means the contemplation of him 
leading to sound knowledge or realization of him ; con- 
templating on him, as living equally in all things, one 
does not grieve, being freed from all desire ; fearlessness 
being attained by knowing him, there being no occasion 
for grief, whence could he fear? Even here , he becomes 
freed from the ties of desire and Icarmci induced by ig- 
norance and being thus freed, he becomes free, t.e., 
does not enter a body again. 



As mover, he dwells in heaven; as pervader, m 
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interspace ; as fire, in the altar; as guest, in a house; 
he dwells in man, dwells in betters, dwells in truth 
and dwells in the okas. He is all that is born in water, 
all that is born of earth, all that is born of sacrifices 
and all that is born of mountain ; true and great. 

Com . — And he the diman does not live in the city 
of one body alone ; but he lives in all cities. How ? 
hmtsah one who moves ; shuohishaf] dwelling in 
heaven, as the sun. Vasuh , one who animates all ; 
dwells in the intei -space, as wind ; hola^J fire, ac- 
cording to the sriiti ‘ fire indeed is kola , ? ; Vedishai] 
dwelling in Yedi or earth, according to the srutis 
* this Vedi is the supreme nature of earth 9 etc. Ati- 
tkih ] someth . Duronasai^ dwelling in Durona , i.e., 
vessel ; or’ a Brahmin dwelling in the house (Durona) 
as a guest (atithih) ;• nrishaf] dwelling in men. Yarns af\ 
dwelling in betters, i.e., the Devos . Bitasat dwelling 
in rita, i.e., truth or sacrifice ; Vyomasat] dwelling in 
Vyrma, i.e., akdsa . AbjdJi] those born in water, in the 
form of conch, mother of pearl, whale etc ; gajdU } 
those bom of the earth in the from of corn, grain etc.; 
ritajdh, those born in fche form of appendages to 
sacrifice ; adrijdhj those born of mountains in the’ 
form of rivets etc ; though the diman of all, he is ritam , 
i.e., of unchanging nature. Brihuf] great, being the 
cause of all ; even when the sun alone Is described 



80 


THE KATHOPANISHAD, 


by the mantra , even then, from the fact that the sun 
is accepted as atman in his nature, there is no conflict 
in this commentary. The meaning of the mantra is 
that the atman of the universe is only one and all-per- 
vading and there is no difference in the atman* 




r>. 



I 


^rr n \ \\ 


He leads the prana upwards and casts the apdna 
downwards ; the dwarf seated in the middle, all Devos 
worship. 

Com , — In realising the existence of the atman an 
evidence is offered. Upwards] from the heart. Vrdna~] 
the wind, whose function is connected with breath. 
Unnayati] leads upwards. Similarly casts the apdna 
downwards. The word tjah (who), should be supplied 
to complete the sentence. Him seated in the middle' 
i,e., in the dims of the lotus of the heart, with the light 
of knowledge clearly shining in the intellect and worthy 
of worship, all the Devds , i.e., the senses, the eyes 
and the rest propitiate, by bringing in the perceptions of 
form etc., as the subjects please the king, by offerings, 
ie,, they are uninterruptedly active on his account. 
The drift of the text is that there is another on whose 
behalf $nd by whom is directed all the activity of tiro 
winds and the senses, 
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3TFT ^T: I 

%j?5r l ii a i) 

When this diman seated on the body escapes from 
the body what here remains ? TJiis verily is that. 

Com . — Again, of this c P/man in the body, vieramsa- 
mdmsjfd ] escaping, Dehinali] embodied. The mean- 
ing of the word vi&ramsana is explained by the expres- 
sion dehdi vimuehtjam di lasya (being free from the body); 
what here remains? nothing of the whole lot of prana 
•etc., remains. Here] in the body ; the dtman on whose 
leaving, the body, ail this lot of effects and causes be- 
comes in an instant enervated, destroyed and defunct, 
.as in the case of the inhabitants of a city, when the lord 
of the city is driven out of it, has been established to be 
.some other than all this. 

5T SIFH 5fN^R If# affafa WT | 

^%crrfqrmr || ^ || 

Not by prana, not by apdna, does any mortal live ; but 
It is by some other on which these two depend that men 

live. 

Com . — The theoxy may be urged 4 that the body be- 
comes destroyed only b)^ the exit of ‘prana, apcitia etc., 
and not bv* the exit of the dtman distinct from these ; 
for, man lives only by prana and the rest \ This is not 
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so ; not by pr&aci, not by apdnd, nor by the eyes etc.* 
does a mortal having a body live. These acting jointly 
for the benefit of some other cannot be the source of 
life. The existence of houses etc., composite in their 
nature, has not been seen in the world to be undirected 
by some other not connected with them, for whose benefit 
thej' exist ; so also, it should be in the case of the com- 
bination oi prana and the rest. Therefore it is by some 
other alone dissimilar to the combination of prana and 
the rest, all these combined maintain their life. On 
which atman, dissimilar to those combined, the really 
existent and the highest, these two prana and 
apdna combined with the eyes and the rest depend 
and for the benefit of whom (not so combined) prdna , 
apouna and the rest perform their functions in combina- 
tion, lie is established to be other than they. 

cT & J73OTT J7iT 5f?r I - ; 

W ^ HF? 3TFTT *Ym || $ || 

To thee, Oh Gautama, I will explain the secret 
ancient Brahman and also how after death, the diman 
becomes. 

(}om . — I will now explain to thee again this secret 
ancient Brahman by whose knowledge cessation of all 
dam&ara results and not knowing which, how after 
death the atman travels in sarn&dm. Listen, Oh Gautama- 
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^TTf^m^T 5W I 

wga il « ii 

So mejivas (dehinah) go into wombs to be embodied ; 
others pass into the immoveable, according to their 
karma and to their knowledge. 

Com . — Into womb, combined with semen virile. 
Some ignorant fools go to take a body. The meaning- 
is that the jivas having a body enter the womb. Others 
yet inferior after death, become immoveable such as 
trees and the rest ; ‘according to tlieir harmed means 
according to karma performed by them, i.e., by the 
form of karma performed by them, in this birth. 
Similarly also, * according to tlieir knowledge i.e.. 
according to the nature of knowledge acquired by them. 
The meaning is that they take a body corresponding 
to them; for, another sruti says 4 they are born accord- 
ing to their knowledge.’ 

SRTRT 3iR 3W HFWR: | 
ilH | 

cri&#tfr: fsfcTf: gW ^ I ^rtcr^ ik'n 

This Purusha who wakes when all sleep, creating 
What was desired is certainly 4 the pure/ that is Brah- 
man and that is said to be immortal. All worlds are 
fastened on that; none passes beyond that. This verily 
is 4 that. 
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Com. — What was pledged in ‘I will explain the secret 
Brahman ' is now explained. This Puru&ha who wakes, 
i.e., does not sleep, when all, i. e when jprana and the 
rest are asleep, creating by ignorance whatever was 
desired, i.e., objects of perception, such as woman and 
the rest, is certainly pure ; and that is the Brahman. 
There is no other secret Brahman . It is thatalone which 
is said to be immrnortal, i.e death-less in all the 
skdstnh. Moreover the worlds, earth and the rest, all de- 
pend on the Brahman , that being the cause of all worlds. 
None passeth beyond that etc, as already explained. 

3Tf&T^r vpr- stftsr ^q ^q qfcr^qr q-flq I 
qq^-rr ^nTprRTcqr ^q ^q qfcr^qr \R\\ 

As fire, though one, having entered the world, takes 

a separate form in respect of every form, so does the 
internal atman of all living things assume a form for 
every form and is outside all forms. 

Com , — As the knowledge of the one-ness of the atman , 
though supported by authority and often re-iterated, is 
not firmly grasped by the intellect of perverse-headed 

Brdhmins , whose mind is shaken by the intellect ('argu- 
ments) of many logicians, the srvM, being anxious to 
inculcate it, says again and again : as fire, though one, 
bright by nature, having entered the world ( Bhuvanam 
meaning world, because all bhavanti , i.c., are born, there) 
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in respect of everything to be burnt assumes separate 
shapes ; so, being one only, the internal utm an of all, 
having entered all bodies such as fire in logs etc., being' 
extremely subtle, assumes forms responsive and is also 
without them all, like the dims, in liis own unmodified 
nature. 

wt yfim wiws i 

q^cr^i ^4 ws nfcr^qr \\\°\\ 

As wind, though one, having entered the world, 
assumes forms responsive to every form, so the internal 
at man of all living things, though one, assumes forms 
responsive to every form and is outside them all. 

Com. — So, another illustration (is offered by) ‘as wind 
though one etc/ The analogy is complete, as lie enters 
all bodies as prana and takes forms corresponding to 
every form. 

=3P5R ^Tsjrof^rt: t 

q^cp-rr ?r f^r m: II H U 

As the sun, the eye of all the world, is not tainted 
with the stains in external objects seen by the eyes,, 
so. the one internal diman of al! living* tilings is not 
tainted with the world's grief, being external to it. 

Cam . — -Seeing that if one be the diman of all. lie may 
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be regarded as subject, to the grief of samsdm, this is 
said. As the suu benefiting the eye by its. rays and 
manifesting even unclean things such as urine, ordure 
etc., though being the eye of all, the world seeing them 
is not tainted with sins and other blemishes due to seeing 
unclean things etc, and by stains caused by physical 
contact with unclean objects, so the one internal 
dtman is not tainted with the misery of the world, be- 
ing outside that ; for the world by ignorance super- 
posed on the aim an, suffers misery ainsing from desire 
and karma* Bub that is not really in the dtman, just as, 
the serpent, silver, water and dirt superposed on the 
rope, mother-of-pearl, barren spot and the sky respective- 
ly do not realty exist as blemishes in the rope etc. ; from 
the superposition, by false notion, they are perceived as 
blemishes in the true objects connected (by the notion); 
the true objects are not tainted by such blemishes be- 
cause they are external to the false notion so super- 
posed. Thus the world having superposed on the 
dtman, the false notion of deed, agency and fruits like 
the notion of the serpent (on the rope) suffers the misery 
of birth death etc, due to that. But the dtman, though 
the dtman of all the world, is not tainted by the misery 
of the world arising from the superposition of a false 
notion. Why ? being external. Because he is like the 
rope ete, external to the false notion superposed on him. 
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^ ^fr ^iTcfpcT^i ^ wti ^rr *r: ^1% I 

nwich^t %sg wifcf '4rwRi sna 

Sole, controller, the internal dimcm of all living 
things who makes his own form diverse to the intelli- 
gent who realise him as seated in the self, eternal bliss 
is theirs, not others*. 

Com. — Moreover he. the lord of all, all-pervading, in- 
dependent, is one (there is none other equal to him or 
greater than he) ; msQ under whose control all the 
universe is ; because he is the internal dtman of all ; 
for, he makes himself though one, of the nature of 
unalloyed pure knowledge, diverse by the differences of 
impure conditions of name, form etc., by liis mere 
existence, having unthinkable powers. atmasthcmi] 
clearly perceived in the form of knowledge, in the 
conditioned intellect, in the dims a of the heart, within 
the body ; for, the body is not the supporter of the 
Atman, he being formless as the akasa . He is like the 
face reflected in the mirror. To those disarming per- 
sons who perceive this lord, this dtman , all their 
external activities being checked in accordance with 
the teaching of the preceptor and the dgamas and 
realise him directly, to those who have become lords of 
all, belongs the eteranal bliss, i.e., delight in self and 
not to the undiscerning others whose intelligence is 
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engrossed by external objects, though the bliss is their 
own diman , which in the case of the latter is concealed 
by ignorance. 

foqrsftcqFri *{0 qr t 

\ \\ 

Eternal among the ephemeral, conscious among the 
conscious, who, being one, dispenses desired objects to 
many, the intelligent who see him seated in their 
selves, to them, eternal peace, not to others. 

Com . — Again deathless among mortal things,, con- 
scious among the conscious, such as Brahma and other 
living beings. As the power of burning in water and 
the rest, which are nob fire in themselves, is due to fire, 
so, the intelligence of others is due to the intelli- 
gence of the dtmau; again, he, omniscient and 
lord over all, dispenses to those having desire, i.e.„ 
to those in mmsdra, according to their respective 
karma , the fruits of karma and desired objects, accord- 
ing to his grace, himself one, to many, without effort. 
To such intelligent men as see him seated in their 
selves, eternal peace accrues, not to others, i.a.,t o those 
who do not see so. 

IPFC TS TOT ^ I 

m 3 a f^vg *rn% Fre# err \\\ a 11 
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They think of that as tins — tlie indescribable highest 
bliss. How shall I know that, whether that which shines 
is seen clearly or not. ... 

Com . — -That bliss of the knowledge of the atmcm 
which is indescribable, highest and which, though 
beyond the speech and mind of men, under the sway of 
Brahriii they, the Brahmins freed from all desire, de- 
scribe as this, ?.<?., as something directly perceived; how : 
he., by what process shall I hio**' that bliss: ?>., realise 
it as this perceivable by my intelligence as the sautju- 
#r inn freed from desire, do? Is that which is luminous of 
itself an object clearly perceivable by our intelligence 
or not ? 

?r '■flrrfcr ^ wrt | 

¥rFcm*j*rrfa m ^ '■flrrerr T%*rricr n \ <\|| 

The sun does not shine there ; nor do the moon and 
the stars, nor these lightnings shine. How could this 
(ire ? Him shining, all shine after. All this shines by 
liis light. 

Com . — The reply here is that it shines and is perceiv- 
ed as shining. The sun, though the enlightener of all, 
does not shine in the Brahman, being his diman, i.e 
tlie sun does not illumine the Brahman . Similarly, the 
moon and the stars do not; nor do these lightnings illu- 
mine. How could this fire, perceivable by us ? Why say 

10 
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much ? All these, the sun and the rest who shine, shine 
only after him, the lord of all; as water, fire-brand etc., 
from their contact with fire, burn after the burning fire 
and not by their own inherent virtue. It is by his 
light only, that all this, the sun and the rest shine. 
This being so, that Brahman alone shines and shines 
variously. From the various kinds of light possessed 
by its effects, the self luminosity of the Brahman J ls in- 
ferred. It is not possible for one to impart to another 
luminosity, which one does not possess, because pots etc., 
are found incapable of illumining other objects and the 
sun and the rest, luminous in their nature, are found 
capable of that. 


o 

Here ends the fifth mill. 


j i / > ' 
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0 

PART VI. 

0 

^rs^: ^rarmr: | 

cr§;sr m i 

mm#m: ram: gf m%% m^r i \\\ \\ 

Root up and branches down is this ancient asvaththa 
tree, that (its source) is pure. That is Brahman and 
that alone is called immortal. On that, do all worlds 
depend and none passes beyond that. This verily is 
that. 

Com . — As in the world, the ascertainment of the 
root of a ti*ee is made by ascertaining the nature of 
the tula (panicle of the flower), this sixth valll is 
begun with the object of ascertaining the nature of 
the Brahman, the source (of the samsdra tree,) by 
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ascertaining the nature of the effect, the tree of mmsdra. 
Root up] having its root up, ue., ‘That highest place 
of Vislmu’ is its root, this tree of sumsara, extending 
from the mnjakta to the immoveable, lias its root up, i.e., 
in Brahman. Ibis vrihha ("tree), so called, because 
it is felled ; this tree consisting in manifold miseries 
of birth, decay, death and grief etc., changing its 
nature every moment, like jugglery, waters of the 
mirage, a city formed by the clouds in the sky etc. ; 
because like these perceived only to vanish ultimate- 
ly, non-existent like a tree, sapless like the stem 
of the plantain tree, the subject of several doubt- 
ful alternatives in the intellects of many hundreds of' 
sceptics, not ascertained to lie what it really is by 
seekers after truth, receiving its sap from its source. 
Le.y the highest Brahman ascertained by Yeihurtu , 
growing from the seed of ignorance, desire, karma and 
avyaktam , having for its sprout hirauiftnjarbha — the 
combination of the power of knowledge and activity 
of the lower Brahman , having for its skandha (trunk), the 
various subtle bodies of all living things, possessed of 
the pride of stature from the sprinkling of the waters 
of desire, having for its tender buds the objects of 
intelligence and the senses, having for its leaves the 
sndis the miritis, logic, learning and instruction, 
filled with the lovely flowers of sacrifice, gift, penance 
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and many other deeds, having various tastes such as 
the experience of j oy and sorrow, having endless fruits 
on which living beings subsist, with its roots well 
grown, i,e. } (tendencies of the mind) entwined and fasten- 
ed firm by the sprinkling of the waters of desire for the 
fruits, with the nests built by birds, i.e., all living be- 
ings from Brahma downwards in the seven worlds 
beginning with that called satija, reverberating with 
the tumultuous noise arising from dancing, singing, 
instrumental music, joking, clapping on the shoulders, 
laughing, pulling, crying, exclaiming ‘leave me’, 

‘ leave me 9 etc., induced by mirth and grief, produced 
by the happiness and misery of living beings and 
felled by the unresisted sword of the realisation of the 
Paramatman proved by the Vedanta, this tree of 
Siumsara* always shaking by its nature to the wind 
of desire and Jarnua, like uxraththa tree, having its 
branches, i.e., heaven, hell, the world of beasts and pre- 
i*h etc., downwards, existing from time immemorial, 
because having no beginning. That which is the root 
ot this tree of >S 'amsara is indeed pure, bright, i.e., res- 
plendent, the intelligence of tVmaa ; that indeed is 
Brahman, being greater than all ; that indeed is de- 
scribed as immortal in nature, being true ; any other 
than that is a mere matter of speech, modification, name 
and falsehood and therefore subject to death. On 
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that, ue M on the Brahman absolutely true, do all the 
worlds, false like the city of clouds in the sky, waters 
of the mirage and jugglery (mu if a) and perceived as non- 
existent b} T the knowledge of the absolute truth, 
depend during their birth, stay and absorption. None, 
i,e., no modification passes beyond that, i.e Brahman, 
as the thing made such as pot etc,, does not pass be- 
yond the mud etc. This verily is that. 

■ ^ 3jjq | 

q* Wxr ii ^ n 

All this universe evolved (from prana) moves while 
2>mna is ; a mighty terror, the thunderbolt uplifted ; 
those who know this become immortal. 

Com , — If it be said that Brahman, the source of the 
world, by knowledge of which men are said to become 
immortal, does not exist and that all this lias come out 
of nothing, it is not sound ; all this universe, the high- 
est Brahman existing, moves ; and having come out of 
that alone, acts regularly. This Brahman , the cause of 
the origin etc., of the universe is mahaibhaija , i.e., 
great and terrible. It is like the thunderbolt uplift- 
ed ; as, at the sight of the master with the thunder- 
bolt raised in his hand, the servants regularly keep his 
commands, so this world, with its lords and with the 
sun, moon, planets, constellation and stars etc., regular- 
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ly and without a moment's respite obeys the law. This 
is the drift. Those who know this, this highest Brah- 
man, the witness of all the modifications of one’s mind, 
become immortal; 

^rrw w: it \ || 

From fear of him, fire burns ; from fear, the sun 
shines ; from fear, Indra and Wind ; and Death, the 
fifth, speeds* 

Com . — How the world lives from fear of him, is ex- 
plained. The fire burns from fear of him, the lord of 
all ; the sun shines from fear ; from fear, Indra and 
Wind ; and Death, the fifth, runs ; for, if Brahman 
did not exist as controller of the competent protectors 
of the world, like one with the thunderbolt uplifted in 
his hand, their well-regulated activity", as that of the 
servants trembling from fear of the master, would not 
be possible. 

If RW- I 

crt: II 8 II 

VO NO 

If here he is able to know before the falling of the 

body, then in the worlds of created things, he becomes 
embodied. 

Com . — If he is able to know and knows even during 
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life, this Brahman, the cause of fear, before the falling 
of the body, then he becomes freed from the bond of 
Samsara . If he is not able to know, then, Lb., from want 
of that knowledge, he becomes able to take, i.e., he takes 
a body in earth and other worlds, where those who are 
fit to be created, are created. Therefore, before the 
falling of the body, attempt should be made to realise 
the utman; for, the realisation of the alma a even here 
will be clearly horrible as that of a face reflected in a 
mirror ; not in other worlds except the JJrahmalvha ; 
and that is hard to reach. 

ctcictm w mx m&fa i 
w q#r 5?str mr 

II <\ II 

As in a mirror, so within ones self ; as in dreams, 
so in the world of the manes ; as is indistinctly seen in 
water, so in the world of the Gandharvas ; -as of light 
and shade, so in the world of Brahma. 

Com. — How is explained. As one in the world sees 
his own image reflected in a mirror very distinctly, so 
the realisation of the dtman in one’s intelligence, when 
spotless like a mirror, becomes clear. As in dreams, 
the perception is indistinct and produced, i.e., (obscured) 
by the reminiscences of the waking state, so indistinct 
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is the realisation of the dtman in the world of the 
manes, being engrossed in the enjoyment of the fruits of 
karma. As the image of one’s self reflected in water is 
seen indistinctly, with the various parts not defined, so 
is the realisation of the dtman in the world of the 
Umulharvas certainly indistinct. Thus, it is inferred 
from the authority of the sh thirds, even in other worlds* 
it is only in one, the Brahmialoku , that it is very distinct, 
as that of light and shadow and that ( Bmhmaloka ) is 
hard to attain requiring as means, a combination of very 
special karma, and knowledge, i.e., (worship). The drift 
therefore is that one should attempt to realize the 
diman even while here (in this world). 

JF^TFft =5T | 

\\%\\ 

The intelligent man knowing that the senses se- 
parately produced are distinct (from the dtman) and 
also their rising and setting, does not grieve. 

Cora. — How is he to he known and wjiat avails it to 
know him are explained. Of the senses, such as the 
ear etc., separately originating from their causes, the 
dkdsa etc., for perceiving their respective objects, know- 
ing their distinctness, i.e., dissimilarity of their nature 
to the nature of the dtman extremely pure, untainted, and 
all intelligence ; and also the rising and setting, i.e., the 
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creation and absorption of the senses, to depend on the 
waking and sleeping states and that the dtmccn has 
neither beginning nor end, the intelligent man does not 
grieve. The eternally identical nature of the dtman 
never changing, there can be no cause of grief. So 
also another sruti says ‘ The knower of the dtman 
crosses grief. J 

eft W | 

TO BfHMT || vs 1| 

Beyond the senses is the mind; higher than the 
mind is the intellect ; above the intellect is the great 
dtman i higher than the mahat is Avyaldam . 

Com. — As the senses have been stated to be distinct 
from the dtman, he cannot be externally perceived;, 
because he is the internal principle of all. How it is 
so, is explained. Beyond the senses, is the mind 
etc. As arthds (rudiments) here are of the same 
class with the senses, the}' are included in the word 
hulriya . The rest as previously explained. The word 
satva here denotes c intellect.’ 

4 ^ tor* || <r || 

Beyond tlie Avyaldam is Parasha, all-pervading and 
devoid of linga (indicative mark), whom knowing the 
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mortal is freed and attains immortality. 

Com . — Beyond the Avijaktam is Pavusha all-pervad- 
ing, being the cause of all dl'cisa etc., which is all 
pervading. Devoid of linya ,] that by which any- 
thing is reached (known) is thuja such as intellect etc. 
That does not exist in him ; so he is devoid of thuja* 
The meaning in effect is devoid of all the attributes of 
mtisam. Him knowing, both from the preceptor and 
the shristrds, the mortal, even during life, is freed from 
the knots of the heart, such as ignorance etc., and even, 
when the body falls, attains immortality. This clause 
is connected with the previous one thus. He is the 
Ihirushn. beyond the Avjaliam etc. 

«T RTgr% wmw H ! 

WSJ WIT IK It 

His form stands not within the fold of vision. 
None sees him with the eye. By the intellect con- 
trolling the mind, and by constant meditation is he 
revealed. Who know that become immortal. 

Com. — How he devoid of luujds could be seen is 
explained ; not within the ken of the eye, stands the 
form of this internal dtman. Therefore with the eye, i.e.. 
with all the senses — , the eye being here illustratively 
used — none sees the dtman now treated of. How can 
one, then, see him is explained. livid a] by the 
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intellect within the heart. Mantsha] ruling as the con- 
troller of the mind characterized by volition, i.e ., free 
from modifications. Manasd] by well seeing in the 
form of meditation. Ahhildi ptnJi] realised, i.e., illumi- 
nated. 4 The diman can be known 5 should be supplied 
to complete the sentence. Who know this Brahman - 
< liman — becom e i m m ortal . 

wn ft w I 

wi tsj mrw: wit *7t<H n Ml 

When the five sources of knowledge are at rest 
along with the mind, and the intellect is inactive, that, 
state they call the highest. 

Com . — As a means to the intellect becoming the con- 
troller of the mind, ijotjn is now explained. When di- 
verted from their objects, the live (jnduas (the senses 
such as the ear etc., being intended for acquiring 
knowledge here denoted by the word rjn&num) are 
centred in the atman with the mind (which the senses 
go with) weaned away from volition etc., and the intel- 
lect characterised by determination is not active, i.e., 
is not engrossed by its own activity, that state they 
call the highest. 

cit qrnmfcT i 

WTrfW ^fcf qm ft II \ \ II 
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That firm control of the senses, they regard as yotju. 
Then one becomes watchful; for, yotja is acquired and lost. 

Com, — This state, they regard as yorja (connexion) 
which is really riyutja (disconnection) ; for, the atti- 
tude of the yoijin is characterized by a severance of all 
bonds of misery; for, in this condition the atm an is 
Centered in his own glory, devoid of all superposition 
of ignorance. Firm] unshaken ; control of the senses] 
control of the internal and external organs of sense. 
AjiramaUult^ free from excitement or hasty action, i.e . , 
always endeavouring towards concent ration. Then] 
when lie has comm eared yoga (this is suggested by ne- 
cessary implication); for, there is no possibility of in- 
cautious action in the absence of the activity of intellect 
etc. Therefore vigilance is enjoined only before the ces- 
sation of the activity of intellect etc. Or. it may he that 
the sricti merely declares that there is unimpeded vigi- 
lance, only when the control over the senses is firm ; it 
is therefore said that one, then, becomes vigilant. Why 
is vigilance enjoined V Because, yoya has the attributes 
of being acquired and being lc st. The drift therefore 
is that to avoid the risk of losing it, vigilance should be 
adhered to. 

srperr ?r Jprerr writ ^ wrr t 

si si 

3R?fjT% jp#TS ; 2T5f Wi'A 5F£qW*RT II H II 
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Not by speech, not by mind, not by the eye, can he 
be attained ; except in his case who says 4 He is , 1 how 
•can that be known ? 

Com , — If the" Brahman could be perceived by the 
operation of the intellect etc, it can be specifically 
apprehended as this or that. When the intellect etc., 
cease to act, Brahman which is not cognized, in the 
absence of the cause of cognition, does certainly not 
exist ; for, it is only when anything is pei'ceived by 
the instruments of cognition, it is reputed in the world 
to exist; and the contrary is said to be non-existing ; 
and therefore yoga is useless ; or, the Brahman not 
being known should be known as non-existing. If 
it is thus urged, it is thus replied 4 true, not by 
speech, not by mind, not by the eye, not by the 
other senses, could he be known ; still, though devoid 
of any attributes, being known as the origin of the 
universe, he certainly exists ; for, that into which effects 
are absorbed must certainly exist ; for, here also, this 
effect traced back in the ascending series of subtlety 
leads only to the conviction of something as existent 
(in the last resort). The intellect, even in the ultimate 
analysis of all the objects of perception, is * still preg- 
nant with a belief in the existence of something ; for, 
the intellect is our authority in the comprehending of 
the real nature of existence and non-existence. If the 
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universe bad no existing cause, then the effect (the 
world) being inseparably connected with non-existence 
would be apprehended as non-existing, But this is 
not so ; it is perceived as existing only as pot etc., 
made of earth is perceived in combination with earth. 
Therefore, the cause of the world, the af/tnao ^ must be 
known as existing. Wherefore? In any f other than 
him who believes in existence, follows the drift of the 
wjdmds and is possessed of faith, i. e. } in one who 
argues that there is no dtman, the source of the uni- 
verse, and that all this effect not connected with any 
cause is absorbed into non-existence and who thus 
sees perversel} r , how can that Brahman be truly 
known ? The meaning is it cannot at all be known. 

cTW'TFT: || \\\\ 

He should be known to exist and also as he 
really is. Of these two, to him who knows him to 
exist, liis real nature becomes revealed. 

Com . — Therefore, having abandoned the theory 
of those who argue for non-existence, the dtman 
should be known as existing, * as productive of 
effects and conditioned by intelligence. But when 
the dtman is devoid of that and subject to no 
modification (an effect has no existence independent of 
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tlie cause; as the sruti says ‘a .modification is a 
mere matter of speech and name; that it is mud is 
alone true then, is the true nature of the dtman 
unconditioned, devoid of indicative marks, and -incapa- 
ble of being thought of, as existent or non-existent* 
In that nature also, 'the dtman should be known ’ 
follows. Of these two] of the conditioned and the 
unconditioned, i. known as existent and its- true 
nature; the geuitive case has the force of Nirdh Tirana, 
■?>,, determining •; of the dtman previously known as 
merely existent] of the dtman known by the belief 
in its existence produced by its limitations, i . <?,, its 
perceived effects. Afterwards, the real nature of the 
dtman subject to no condition, different from both the 
known and the unknown, i.e,, .the manifested universe 
and the pralriti one without a second, and indicated 
by the mdis 'not this, not that, etc.,’ 'not gross, not. 
subtle, not short \ 'in the invisible, bodiless, support- 
less etc.,’ faces him who had previously realised it as 
existent. 

3TRT I!?: BTcTP. | 

3P-T JTc^fS^t m || \.v.\\ 

When all desires clinging to the heart of one fall 
off, then the mortal becomes immortal and here 
attains Brahman. 
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Com . — When of the person thus seeing the truth, 
all desires, which were clinging to the intellect of 
the knower before he attained the knowledge, fall 
off from want of anything else to he desired 
(for intellect and not the Atman is the seat of desires* 
and also from another sniti which says desire, voli- 
tion, etc.), then the mortal (he was so before he 
attained the knowledge), subsequently to the acquisition 
of knowledge, becomes immortal, death consisting in 
ignorance, desire and karma being destroyed, and 
becomes Brahman even here (there being no necessity 
of going, death resulting in a going having been 
destroyed) like fire extinguished, all bondage being 
destroyed. 

W & jpft: i 

sp-r Hcqfsw n \\ \\ 

When here all the knots of the heart are sundered, 
then the mortal becomes immortal. Tims much, the 
instruction. 

Com . — When again the up-rooting of all desires 
takes place is explained. When all the ties of 
the heart of one, while yet alive, he., all the modifi- 
cations of the intellect due to ignorance which are in 
the nature of fast-bound knots are destroyed ; when 
the ties of the heart, i.e ., such as the beliefs 4 1 am this 

11 
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'body,* 4 this is my wealth,* 4 1 am happy or miserable/ 
etc., are destroyed by the rise of the contrary belief in 
the identity of the Brahman and the atman, in the 
form *1 am certainly Brahman , not subject to Sam- 
. mra * the desires which originate in those ties are 
destroyed to their very root ; then the mortal be- 
comes immortal. Thus much alone — the doubt that 
there is more should not be raised — is the instruction. 

* Of all the Vedantds * should be supplied to complete 
the sentence. 

w =er , 

scsfft li U II 

& 

A hundred and one are the nerves of the heart. 
Of them, one has gone out piercing the head ; going up 
through it, one attains immortality; others at the 
time of death lead different ways. 

Com . — lb has been stated that there is no 
going; for, the knower who has attained the knowledge 
that the atman is the all-pervading Brahman devoid 
of all attributes and who has untied all the knots due to 
ignorance &c., and who has become Brahman even 
while alive; because, says the sruii 4 he attains Brahman 
here* and also says another sruii , 4 his prana-* do 
not go out/ 4 Being Brahman , he attains Brahman ;* 
but, for those who attain Brahmalolca by the know- 
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ledge of the lower Brahman and by other kinds of 
worship and for those of an opposite kind who whirl 
in suins&m, this special way is pointed out, with a 
view to eulogise the fruits of the knowledge of the 
higher Brahman now treated of ; moreover, the 
knowledge of atjai has been made the subject of a 
question and a reply and this mantra is begun also for 
the purpose of stating the process by which the fruit 
of that knowledge is attained. EL ere, nerves, one 
hundred in number, and one other named sushttmnd 
branch out from the heart of man. Among them, 
the one named svsltumna lias gone out piercing 
the head. It the moment of death, one should control 
the aiman in the heart and make it join that nerve, 
•ncvli ; going up by that nerve, one" goes through the 
orb of the sun and attains relative immortality ; 
according to the smriti, permanency till the absorp- 
tion of the elements is spoken of as immortality ; or, 
lie attains absolute immortality along with Brahma , in 
due course of time, having enjoyed incomparable 
pleasures in the Brahmaloka „ At the time of death, 
the other nerves travel diverse ways , ie the} 7 
become the cause of one, being born again in sarnie 
,mra alone. 

%% Shifts: I 
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q mFfWcT i%n^5Ft^rmi% n \^\\ 

The Vurasha of tlie size of a thumb, the internal 
dtman, is always seated in the heart of all living 
creatures ; one should draw him out from one’s own 
body boldly, as stalk from grass ; one should know' 
him as pure and immortal ; one should know him as 
pure and immortal. 

Com . — Now' the srvti says this for the purpose of con- 
cluding the drift of all the vallis. The Burns ] ul of the' 
size of a thumb, the internal (liman, as previously 
explained, is seated in the heart of all men. One should 
draw him out, i.e separate him from one’s own body 
‘ like what* is explained. As the stalk within the grass, 
from the grass boldly with self-composure. Him, so- 
drawn out from the body, one should know as Brahman 
previously described, pure, immortal and mere 
intelligence. The repetition and the use of the particle 
*itV are to show that the Upanishad ends here. 

sf§raT#r qi n \ t n 

Nachiketas then having acquired this knowledge 
imparted by Death and also all the instruction about 
yoga , attained Brahman , having become free from taint 
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and death ; so does another also, who thus knows the 
nature of the diman . 

Com . — This conclusion of the story intended to 
eulogise knowledge is now stated. Nachiketas having 
obtained from Death hy the granting of boons, the 
knowledge of the Brahman imparted as above-said and 
also all the instruction about yoga with its fruits, 
attained Brahman , i.e., became immortal. How? Being 
already freed from vice and virtue and from desire and 
ignorance. Not merely Nachiketas alone but even 
another who like Nachiketas, knows the Atman and 
realizes its true nature unconditioned and within all, 
and not its form which is not within all. Who knows 
the nature of the diman , as thus stated, such knower 
also ; 4 being untainted becomes death-less, by attain- 
ing Brahman ’ should be supplied to complete the sen- 
tence. 

a? I w ^ i i 

cR% II K II 

Let him protect us both, let us exert together; may 
what we study be well studied, may we not hate. 

Com . — This mnti (expiatory prayer) is stated here 
for the purpose of removing all faults incurred by the 
disciple and the preceptor, in tlxe course of receiving 
and imparting knowledge respectively, and caused by 
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dereliction of rules clue to oversight or excitement. 
Let him protect us both by illumining the nature of 
knowledge. Who? He alone, the Lord of all, revealed 
by theUpanishads. Again, let him protect us both by 
revealing the fruits of such knowledge. Let us together 
acquire the strength produced by knowledge. More- 
over, may what is studied by us, who are bright, be- 
well studied f Or may what is studied, i>e., acquired 
by study, by us, be very potent ! May we, disciple and 
preceptor, never hate each other, owing .to blame- 
incurred by us, by improper recital or instruction due 
to oversight! The repetition three times of ‘ Peace/ 

* as Peace ! Peace ! ! Peace ! ! ! ’ is for averting all evil. 
The word Ora is to show that the Upanishacl ends here. 

stt 

Oin Peace ! Peace ! ! Peace ! ! !. 


o 

Here ends the Kathopanishad. 


•o- 



®l)e JJrasnopaufaljab 

Sri Sankara’s Introduction. 

OM TAT SAT. 

ADORATION TO THE BRAHMAN. 

& ^ir: ttt: i rs; q#na#iR5m | 

I srtIr rhr: || 

Om, Oh Gods, may we, with our ears, hear what is 
auspicious ; Oh ye ! fit to he worshipped, may we, with 
our eyes, see what is auspicious ; may we enjoy the 
life allotted to us by the gods, offering our praise with 
our bodies strong of limb. 

aft STTfrl: 2£T#cf: STTPR: II 
Om peace, peace, peace. 

& Rfl: qWcRR | tfl: 3TT || 

OM ADORATION TO THE PARAMATMAN. 

^ H3PRTR: #fet R RPR: 

RTRRf %TR: 

^THT sfRTRRP. Tt RRFW1FTT 'TI RcRR R^TcftfcT % f 

RlRcRPW RRRR PrWRRTHRT: || \ II 
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Sukesa, son of Bharaclvaja, and Satyakama, son of 
Sibi, and G&rg3 T a, a son of the son of the sun, and 
Kausalya, son of Asvala, and Bh&rgava of Vidarbha, 
and Kabandlii, son of Katya, — all these intent on 
Brabmcm and centred in Brahman , seeking the high- 
est Brahman , approached the revered Pippal&la, samit 
(sacrificial fuel) in hand, thinking that he would 
explain all to them. 

Com. — Om, adoration to the Vammabma.n. This 
Brahmana is begun for the purpose of explaining at 
length the drift that has been expressed b}^ the mantras . 
The story of the sage questioning and the sage reply- 
ing is for the pui'pose of eulogising knowledge. Thus 
it praises knowledge, by saying that it should be 
acquired by men who have been observing Brahmachart/a 
and residing in the house of the preceptor for a year, 
and who have performed tapcis , and that it should be 
imparted by preceptors but little short of omniscient, 
like Pippilaia etc., and not by anybody whosoever ; 
and by the indication of such means as Brahma char if a 
their observance is directed ; Sukesa bj^ name and son 
of Bharadvaja; Saibyah, son of Sibi; Satyakama by name; 
Saury &yani] the son of Surya (sun) is Sourya and his son 
is Saury ayanL This form (with a long vowel ending) 
is vedic license; Gargya, one born of the family of 
Garga ; Kausalya by name. Asvalayana. the son of 
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Asvala ; Bhargava, one bom of the family of Brign ; 
strictly tlie cfoirapaiifctmi of Brigu ( vide Panini) ; Vaidar - 
hid, born in Vidarbha ; Kabandhi by name. Katy&yana, 
eon of Katya ; his great-grand father being alive, the 
suffix denoting uva prat ya yam- is used ( vide P&nini). 
All these intent on Brahman , i.e believing in the 
Apara Brahman as supreme and devoted to its practice 
seeking after the highest Brahman , i.e., wishing to 
attempt, as the}^ could, to attain that eternal knowable, 
approached the worshipful preceptor Pippilada, with 
loads of samit in their hands, for the purpose of know- 
ing that, thinking that he would explain all to them. 

cfFf sr yfaws ^ tot srs^rr #- 

twto: 

^tft ffcr n H II 

That seer said to them ; as yet, live another year 
in tapas, Brahmacharya and faith; then ask us questions 
as you please and if we know, we shall indeed explain 
all to you. 

Com . — The seer said to them, who had thus approached 
him, though you have already performed tapas, by 
controlling your senses, still again, live another year 
here, especially careful about Brahmacharya and faith 
and well intent on serving your preceptor ; then, as 
you please, i.e., without restraining your desire, ask 
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qiiestions, evety one of you, on subjects on which you 
majr wish to know. If we know what is asked about 
(the word ‘ if is intended to show that the preceptor was 
not conceited, not that there was any doubt as to his 
knowledge, as is apparent from his answering the 
questions), we shall explain to you all you ask about. 

m w4t srtctpw r l 

WRyft ? 5TT ^fr: W. WRt ^Rt|| ^ || 

Then Kabandhi, having approached K&t3 T &yana asked: 
worthy master, whence are these creatures born ? 

Oom, — Then, i.e., after a year, Kabandhi having 
appi’oached K&tySyana asked c Oh, worthy master, 
whence do these creatures, Brahmins and the rest, arise?* 
This question is* intended to elicit what results are 
attained and what path is gone through, by combining 
Aparavult/a and karma . 

*r #rr=q iRiqqqrt U3nqr%: ^ ^qrsrMcT crq^cr- 
qqr % fq^wqr^m i =q hft q w. 

*RR E qcT ^Icf || V || 

To him he said : * The lord of creatures, wishing 
for creatures, thought ; and having thought out his 
thought created a pair — food and eater — thinking they 
would produce creatures for him variously. 5 

Oom. — To him who thus interrogated, he replied for 
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solving the doubt. ’ Wishing to create creatures out of 
himself, the lord of creatures, the dtman of all, thinking 
to create the universe, acting according to the word 
filled with the thought, being lliranyagarblm born 
at the beginning of this Kulpa and being the lord of 
all created beings and things immoveable and move- 
able, revolved in his mind the knowledge acquired in 
the previous birth, the drift of which is revealed by the 
srubis . Having thus brooded over the knowledge, im- 
parted 1 by the sndis produced a pair, a couple — neces- 
sary for creation, — the moon, i.e., food and pram , fire 
(shn), i.e ., the eater. Thinking that agm (sun) and the 
moon, i.e., (the eater and the food) respectively would 
create diverse creatures, he created the sun and the 
moon, in the order beginning with multi (globe). 

3Trf^r 

^ 11 \ 11 

The sun is life indeed and the moon, the food ; all 
this having form and formless is food ; so form is 
certainly food. 

• Gom. — Here the sun is prana, the eater, the fire; the 
moon is the food, the moon is indeed food. This pair, 
the eat&r and the food really one, different aspects of 
the lord of creatures. The distinction is really one of 
secondary and primary. How? .All this, gross and subtle. 
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is indeed in one aspect food, both having form and 
formless, the eater and the food. Therefore when a 
dinner is made, Le. } what has form and what has not ; 
(the former) is food being eaten by what is formless. 

I ^%0TT qcUclM q^r 

q^cRT t^tt wq w^rqfcr qq ^irMP^rq ^r%q% 

s» 

II X II 

Now the snn rising enters the east. By that, he 
bathes, in his rays, all prana in the east. When lie 
lights np the south, the west, the north, the nadir , the 
zenith, the inter-space and all, by that, lie bathes in his 
rays, all prana. 

Com. — Similarly, though formless the prana, i.e., the 
eater is all, and food also is j)rana ; how ? Now the sun 
rising, Le., becoming perceivable by the eyes of living 
beings, lights up the east with his light ; by thus per- 
vading all with his light makes all the lives in the east 
one with his own self, all living beings being pervaded 
by his all-pervading rays of light ; similarly also* when 
lie lights the south, the west, the north, the nadir, the 
zenith, the inter-space, the cardinal points and those 
between them, he bathes all lives in all those directions 
in his all-pervading light. 
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*T <35 %FTV f^WT: RTOTTSm^# I 
|| vs ,|| 

This is lie, the totality of all living beings, assuming 
every form, life and fire, (who) rises (every day). This 
is told by the Iiik. 

Com . — This is he, the eater, life, the i itman of all, 
assuming all forms, being the dhncut of the universe, 
l>m\m and fire. This is the eater, who rises even- 
day making all cardinal points his own. This, now 
explained, has also been told by the mantra also. 

ft wr sfaT vtrr; i 

^TcTWr 5f#>TR: UM: JRHTjprer'T ^ : || <^ || 

Having all forms, shining, omniscient, the highest 
stay, sole-light, lieat-giver, having a thousand rays, 
existing in a hundred forms, life of all creation, this 
sun rises. 

Com. — Visvarfipam, having all forms; I lari mm , shin- 
ing ; jdiavedasam, omniscient ; the highest stay] to 
whom all lives cling ; sole-light] the eye, as it were of 
all living beings, having no second. Tapaulam , giving- 
heat. This sun, their own dtmccn , the knowers of Brah- 
man, the seers have known. Who is it that they have 
known ? Having a thousand rays, having many rays ; 
existing in a hundred forms, i.e., existing in many forms 



118 


THE PKAHNOrAXISHAI). 


in different living beings. This sun, the life of all 
creation, rises. 

=#rrrc ^ i t?r- 
f^snjcr fcTR?w^ I a i ?t 

tr5 cwkct 3?f%q^% | 

<?!* ft wr: ii ^ n 

The year is the lord of the creation ; of it, two 
paths the southern and the northern. Those who follow 
the path of karma alone, by the performance of sacrificial 
and pious acts, win only the world of the moon;; they 
certainly return again ; therefore, these sages desirous 
of offspring take the southern route. This is the food 
reached by the way of the manes. 

Com . — How the pair — the moon, having form, the 
food and the prana, the form-less, the eater, the sun, 
could create all creatures is explained. This pair alone 
is time, the year is the lord of creatures, because the 
year is accomplished by the pair which together are 
the lord of creatures ; the yenj* being a combination of 
tiilus, days, and nights accomplished by the moon and 
the sun, is said to be of the nature of the pair, food and 
eater being no other than they. How is that ? Of the 
year, the lord of creatures, are two paths the southern 
and the northern. These are the two well-known paths, 



WITH SKI SANK AKA’S COMMENTARY. 


] 19 


-each extending over six months, by which the sun goes 
south and north, distributing worlds among those 
who perform karma alone and those who combine 
hmna with worship. The second iadu, i.e.. the iadu hi 
4 tadupdsate 5 is an adverbial adjunct. Those among the 
Brahmins and the rest who follow only what is done, 
as Ishtam (sacrifices) and purtam (pious acts) and not 
what is not made, ie nothing eternal, attain the world 
of the moon, ie., the world of food, a portion of the 
lord of creatures, who is both food and eater, the worlds 
of the moon being in the nature of one made, i.e not 
eternal. They, after consumption there of what has been 
done, retuni, ie enter this world or something worse, 
as is said. As these devotees, ie., the house-holders, 
the seers of heaven, desirous of offspring achieve as the 
fruit by the sacrificial and pious acts, the moon, i.e., 
the lord of creatures in the form of food ; therefore 
they attain what was performed by them, i.e.. the food, 
ie the moon to which the southern ronle leads. This 
is the food, the moon, to which the route of the names 
leads. 


BPdrwr cttot vmi 






^ ^FT: in O II 

Now, by the northern route, by tajms, Bra It ma chari/a , 
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faith and knowledge seeking after the Atman, they 
gain the sun. This is the stay of all lives, this is 
immortal, this is fearless, the highest goal ; they do 
not return from thence. This is the obstacle. About 
that, is this (following) verse. 

Com. — By the northern route, they reach the sun. a 
part of the lord of creation, the prana, the eater. By 
what ? by tapas , i.e by control over the senses, more 
particularly by Brahmacharya , by faith and hy know- 
ledge regarding the self of the lord of creation, i.e., 
worship of Prajclpati ; seeking after the self, i.e., the 
prana, the sun, the stay of the universe, i.e., realizing 
the sun in the form ‘ I am he,’ they gain, i.e., reach the 
sun. This is certainly the common abode of all lives, 
their support this is immortal, i.e., indestructible and 
therefore fearless, not full of fear of increase or diminu- 
tion like the moon. This is the highest goal of those 
who resort to mere worship and of those who combine 
karma and worship. They do not return from hence, 
as followers of mere karma do. Hence, this is the 
obstacle of the ignorant ; for, the ignorant obstructed 
by the sun do not attain the year, i.e., the sun, i.e., the 
prana. He, the year, in the nature of time, is an obsta- 
cle to the ignorant. About that, is the following verse. 

mi m 3TTST: | 
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sri ^ fSrwtf IIUII 

Having live feet, the father of all, having twelve 
forms, they say he is seated in a place higher than 
Dyulohi , full of water. These others say that the world 
is lodged in him, all knowing, ever moving with seven 
wheels and six spokes. 

Com . — Having five feet] the five seasons are. as it 
were, the feet of the sun which is no other than the year. 
With these seasons as 4 feet,’ the year moves. This 
analogy makes but one of the hemauta and the si fir a 
seasons. Father] he is called father because be is the 
Greater of all. Having twelve forms] the twelve months 
are the forms, he., limbs or component parts of the year. 
In a place higher than Thjnloka (sky), he., in the 
third heaven. Purishinmn , full of water. They say] 
those who know Time saj\ The same, some others who 
know time say, is omniscient ; and that the world is 
fixed to the wheel of Time, ever on the move, in the 
form of seven horses and having six seasons. They say 
that all the universe is fixed there as spokes, in awheel. 
Whether having five feet and twelve limbs or whether 
possessed of seven wheels and six spokes, in any view, 
the year, of the nature of Time, the lord of creation, in 
the form of the sun and the moon, is the cause of the 
universe. 






12 
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nrar 1 nsnqrcftrer f^qs^ qq tfq: urorwri^i 

wr. qp %£ f^cfRR sercfa^ 11 \\\\ 

The to on tli is the lord of creation ; its -dark half is 
indeed the food; the light half, the prana (eatei*). 
Therefore, the seers perform sacrifices in the light half ; 
the others, in the other, i.e dark half. 

Com . — The lord of creation, i.e., the year, in which this 
universe inheres, ends in its component part, the month. 
The month indeed, the lord of creation above described, is 
also in the nature of a pair ; of the lord of creation, i.e M 
the month, one portion, i.e., the dark half, is food, i.e., 
the moon. The other part, i.e., the light half, is the sun, 
the eater, the fire. Because, they see everything as 
prana , marked by the light half ; therefore, these seers 
who see the prana, though performing sacrifices in the 
dark half, perform them, only in the light half, as they 
do not see the dark half, as distinct from prana, (the 
light half). But others see not the prana and only see 
the unseeing dark half. Those others perform sacri- 
fices, only in the dark half, though they do them in 
the light half. 

qq i q fcqr m tfqsq^ 

m II \\\\ 



with Bin sankara’s commentary. 


128 

The day and night is indeed the lord of creation* 
Of that, the day is the prana and the night indeed is 
the food. Those who combine with llati (sexual inter- 
course) by day, spill j wait a. That they combine with 
Rati by night is Bnihinarkanjam indeed. 

Com . — And that lord of creation, ce,, the month, cul- 
minates in his component, parts, the day and night, as be- 
fore explained. Of him, the day is indeed prana; the eater, 
the fire ; the night indeed is food, as before explained. 
Those spill their prana , /.<?., the day, that is, waste it by 
separating it from the selves. Who ? Those ignorant 
men, who by day have carnal intercourse with 'woman, 
who 'is the cause of sexual pleasures. This being so, the 
prohibition that it should not be done is a rule laid 
down by the way* If they have intercourse by night, 
in season, that is lira hmachari/am indeed. That being 
praiseworthy, the mandate that one should approach his 
wife during rita, in season, is also, by the way, enjoin- 
ed. What is relevant here is this, i.e., the lord of crea- 
tion in the form of daj r and night becomes such as corn, 
grain etc. 

t JRiqfacrat ? t 5RT: SrJTRFcT ^fcT 

in » n 

Food indeed is the lord of creation ; from that indeed 
is the semen virile ; from that are all these creatures 
produced. 
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Com. — Tims modified in this order, food is the lord 
of creation. How? From that is semen virile, the seed 
in man, the cause of creation. From that, sprinkled in 
woman,. these creatures, such as men etc., are produced. 
What was asked for, from whence are creatures pro- 
duced, has thus been determined, f.e.j'that these crea- 
tures are produced by couples, beginning with the sun 
and the moon and ending with the dajf ahd the night, 
through food, blood and semen virile, ' 

^%OTnqfcmcr i.Wf- 

%r nodi m ^rf <ftt wr \ <\ a 

Tims, those who follow the vow of the lord of ' crea- 
tion produce couples. To them alone, is this Brahma- 
loka, in whom fajms, lira Inna char if am and truth abide. 

Com. — Tims, this being so. Of those house-holders 
( Vai and lfa are two particles, remembrances of well- 
known things), who obey the vow of l^ra/jd^ati (lord of 
creation), i.e., who approach their wives in due season, 
their visible fruits (in this world) is this. - What ? 
They produce a couple, ie., son and daughter. The 
invisible fruits (pertaining to the future world) are also 
to them alone, performing sacrificial and pious acts and 
making gifts* This Brahmaloka, i.e.. the world of the 
moon, to which the route of the manes leads, is to those 
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In whom tapas, i.e., the vow of a sn&taka etc., BraJwia- 
i'hanjam, i.e abstinence from sexual intercourse except 
in season and truth, Le., abstinence from falsehood abide 
always without any deviation. 

f^T f^FPJcT ?T HFTF %fcf |) \%[\ 


To them, is that Bralnnaloka devoid of taint; in 
them there is no deceit, falsehood or dissimulation. 

Com. — But to whom is that state of lower Brahman 
marked by the sun, reached by the northern route, 
untainted, i.e., pure, not tainted like the Bralnnaloka 
of tJie moon, subject to increase and diminution, Is 
explained. They in whom fraud does not exist, as 
necessarily it does in house-holders, resulting in many 
conflicting modes of conduct ; those for whom falsehood 
is not unavoidable, as it is in the case of house-holders 
on account of play, mirth, etc. ; similarly, those in whom 
there is no dissimulation as in house-holders. Dissimu- 
lation consists in disclosing one’s self in one manner 
and acting otherwise. It is of the nature of duplicity 
in behaviour. To those men duly fitted, i. e the 
Braltmacharin, the hermit and the smujmln in whom, 
from absence of cause, these faults such as duplicity, 
etc., do not exist, is this untainted Bralnnaloka, accord- 
ing to the means they employ. Thus, this is the goal 
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of those who combine karma with knowledge (worship). 
The Rrahmaloka previously explained and marked by 
the moon is for those who perform mere karma* 


■o- 


Thus ends the first Prasna. 



$l)e jpvasttojmmsljai* 


'O' 


SECOND PRASNA. 


3P-T %T V^T TO I \w. sRt 

'TcTcIRTRTW 3T: W<qT 5?R3 ffcf imi 
Next Bhargava of Vidarbha questioned him ‘ Ob 
Bhagavan ! How many Devas support the creature ? 
Which of them enlighten that ? Who again is of ^,11 of 
them, the greatest.’ 

Com . — It has been said that prdna is the "eater, the 
lord of creation. This question is begun for the pur- 
pose of determining how he is such lord and eater in 
this bod} r . Next Bhargava of Vidarbha questioned 
him. Oh Bbagavan ! how man} 7 ' Dev&s (senses) mainly 
support the creature, i.e., the body ? Which, among 
the senses divided into intellectual and active, manifest 
their glory outside. Who again of these is the greatest, 
he., the most important of these which are in the 
nature of cause and effect. 
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cr$ sr f ^ qrcwRrcr: ^mr err- 

^irstst: srfr =? | ^ qq^faq^rr 
Iwifr: II 3 II 

To him he said, 4 This Deva is the dkisa, wind, fire, 
water, earth, speech, mind, eye and ear. They revealing 
their glory say, 4 we hold together and support this 
body 7’ 

Com . — To him, who thus questioned, he replied : 
4 This Deva is the (M'dsa, wind, fire, water, earth, i.e 
these five great elements, Blullds , the constituent 
elements of the body and speech, mind, eye, ear and the 
rest, i.e the senses of acting and the senses of intellect ; 
these Devas of the nature of effects and instruments, 
manifesting their glory and competing for pre-eminence, 
say this body, this bundle of causes and effects, we 
hold together, as pillars do the vault from going to 
pieces and chiefly support. The thought of each is that 
the body — the bundle — is supported by it alone. 5 

JIM 3W3M *TT H^q^TS?q%cq^rc*TH 

%SS^THT || \ || 

Pram, the greatest, said to them, k Do not cherish 
this foolish vanity. I alone, having divided myself five- 
fold, hold this body together and support it/ They 
did not believe. 
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Com . — Prevail, pre-eminent, said to them who were 
thus vain, ‘do not from want of discernment cherish this 
vanity; for. I alone hold together and support this body, 
having divided myself into five distinct conditions such 
as jn'thm efc' ; and when he said he supported it, they 
did not believe in him and thought how it could be 
finis. 

#r§fP : % cT%r itfcrgffFr <^r hfmbp I 

*#37 ?PT tprWJTP cfRfT 27- 

TcH*# £Pr P mfrrgpr P 5TT¥JR«r^:?^ =ET ^ PTcTT: 
7FT FF3TP || 8 || 

•o 

He from indignation seemed to ascend from the 
body, and when he ascended, all the others immediately 
ascended too ; and when he was quiet they were quiet 
too, just as bees fiy up when their king flies up and 
settle down 'when he settles down, so, mind, speech, 
eye, ear and the rest being pleased, praise Prana. 

Com . — And he, Prana , observing their want of faith, 
seemed to ascend from the body of himself from 
indignation. What followed when he seemed to ascend 
is made apparent by an illustration. Immediately 
after he ascended, all the other pranas , ie the eye 
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and the rest; began ascending and when lie, Pram 
became inactive, /.<?., did not ascend, all became quiet, 
i.e., settled down ; just as in the world, the bees ascend 
after their king ascends and settle down when he 
settles down. As in the illustration, so here. Speech, 
mind, the eye, ear, etc., leaving their disbelief and 
knowing the glory or greatness of Prana grow 
delighted and praise Prana. 

^STfRcTT^ ^ irq qqqFfq ff^T 

WWT ^ ^ II ^ II 

As fire, tlixs burns; this, sun; this, cloud; this* 
Indra ; this, wind ; this, earth ; moon, Deva and what 
has form, what is formless and what is immortal 
nectar. 

Com . — How ? This Prana being fire, burns or flames ; 
so this being sun, shines ; so this being cloud, rains. 
Again this being Indra, protects the creatures and 
destroys, Astir as and Bdkshasds . This is wind in its 
different forms, dvaha , pramhd etc . Again this is 
Dev&, earth (supporter of all) and moon (nourisher 
of all). This is all that has form and all that is form- 
less. This is also amrita which is the stay of all Devas. 
In short, 

m r^Rprr wi m i 

^%r wm w. m ^ IK II 
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As spokes in the nave of a wheel, so all is centred 
in Prana* liiks, Yajur Vedas, Samaras, sacrifices, 
Ksliatriyas and Brahmins. 

Cor.i . — As spokes in the nave of a wheel, all from 
sraddha (faith) down to name is centred in Prana, while 
they endure ; so also Rik, Yajur and Sama Ved&s, the 
three kinds of mantras , and what is accomplished by 
them, i.e.,the sacrifice, the Ksliatriyas, protectors of all 
and the Brahmins competent to perform sacrifices and 
other karma . Prana, is all this. 

c^T | SIFT 

N2 

5fT% zr: hm: || ^ |; 

As lord of creatures, you move in the womb and 
yourself are afterwards born. These creatures bring 
offerings, Oh, Prana , to you who are sitting with the 
pranas. 

Com. — Again, being yourself the lord of creatures, 
you move in the womb and are born, being another 
embodiment of the father and the mother. That you 
are both father and mother is already established by 
your being the lord of creatures. The meaning is you 
Prana , though one, are the atman of all, in the guise 
of the forms of all bodies and souls. For you, Oh 
Prana , these creatures, men and the rest, bring offer- 
ings through the apertures of the eyes etc. As you 
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are within all bodies along with the Frauds, i.e the eyes 
and other senses, it is but proper they should bring 
you offerings. As you are the eater, all the rest is 
indeed food for you. 

=erf^ || <: || 

You are the best carrier to the celestials, the first 
oblation to the mattes. You are the true active 
principle of the senses (pranas) which form the sap of 
the body. M 

Com . — Moreover, you are the best of the carriers of 
oblations to the Devas such as Indra. The food given 
to the manes in the Natali srdidha is prior even to 
that offered to the chief of the Devas. You alone are 
the carrier of that to the 'tnam.es. Besides, of the senses 
such as the. eye etc., (pranas) which are called aihama, 
and in whose absence the limbs are dried tip, you are 
the active principle aiding in the support etc., of the 
body. 

SsCTSfo | 

M ^1% sqtf^fT II ^ II 

A 

Oh Prana, you are Indra, you are Rudra by valour ; 
you are the protector, you move in the sky and you 
are the Sun, the lord of all luminaries. 
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Pom. — Ajgain, Oli Prana, you are Indfa. Partin 
mesrara (Lord of all). By valour, you are Rudra, 
destroyer of the world and you are the protector of the 
world, while it end tires*- 'by 1 your mild aspect; you 
always move in the interspace. By rising and setting, 
you are indeed the si^iii, the lord of all orbs of light. 

*RCT SHOT %-srsrt: | 

3TFPc^7TRcTHf% zmmri w¥?U!KT || \ o || 

WJien you rain, all round ; then. Oh Prana, these, 
your creatures, sit delighted thinking there will be 
food at their desire. 

P ora . — When you in uhe form of clouds, rain all 
round; then, having obtained food, these creatures put 
forth activity. Or, Oh, Prana, these, your creatures, 
being yourself and nourished by your food, become 
delighted with the mere sight of the rain you pour, 
thinking there will be food at their desire. 

tfcw. 1 

STcTK: NcTT c# J}RTTV<} II U II 

. Oh Prana, you are unpurified, you are the fire 
called Ekarshi. eater, lord of all the existing universe ; 
we are the givers of. ablations. Oh Matari^van ! you 
are our father. 

Com. — Again, being first born and there being none 
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other to purify you, i r ou are unpurified. The meaning 
is you, are, by nature itself, pure. Oh Prana , you are the 
eater of all oblations being Elmvsh% i.e., fire well known 
among the followers of the Athavva Veda by the name 
of Elmrsld . You alone are the lord of all the universe 
which exists. Or, the word £ salpatih 5 may be inter- 
preted as 4 good lord/ But we are the givers of 
oblations to be eaten by you. You are, Oh, Mata- 
risran ! our father ; or, you are the father of AFdtarisvan, 
v.e., wind. Therefore, it is established that yon are the 
father of all the universe. 

m % rrfMgcti m sr&qT ^ i 

*TT ^ SFcIcIT T%3T m p JRTcsfFfT: || \\ || 

What form of yours is lodged in speech, what in 
the ear, what in the eye, and what in the mind continu- 
ous, make that propitious air do not ascend from the 
body. 

Com . — In short, what form of yours, lodged in speech 
moves the mouth of the speaker, what in the ear, what 
in the eye, and what united with the mind acts as 
volition etc., make that passive, i.e ., quiet. Do not. 
make that unquiet, by ascending from the body. 

♦ V *P rs rv rv t 

vw nfi ^ ^ si% u \ \ \\ 
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All this is within the control of Prana , as also what 
is in the third heaven. Protect ns like a mother. 
Hive us affluence and knowledge. 

Com . — In short, everything* of enjoyment in this 
world is under the control of Prana : as also of all that 
which exists in the third heaven for the enjoyment of 
the Devas w ett\, Prana alone is the lord or protector. 
Therefore protect, as a mother does her sons. As all 
splendour pertaining to a Brahminhood and Kshatriya 
are dne to you, give ns that affluence and knowledge 
originating in you. It has been thus determined that 
Prana whose greatness or glory, as being all, has thus 
been disclosed by the eulogy of the pranas) such as 
speech and the rest is the lord of the creation, the 
eater. 


Here ends the second Prasna * 


■O' 



(Elje Jpvnsnopamsrtl)b. 

0 

THIRD PRASNA. 

♦ 

o 

3Tsr|?r i wr^r^siFTf 

3TFRT TOR’^T STRTgcf 

wri 8n5WRra%' wwiRfilfir w \ \\ 

Then Ivausalya son of Asvala questioned him. 

4 0 Bhagaran ! whence is this Brand born ? How does 
he come into this body ? How does he stay dividing 
himself? By what does he ascend from the body? 
How does he support all external and how all within 
the body ? 5 

Com, — Then, Kausajya son of Asvala questioned him. 
Though Prana's glory , has been thus realized by the 
[trams , whih had ascertained its real nature, it may 
still be that it is an effect, being a combination (samhaia). 
Therefore, I ask, Oh JJ hag avail ! whence, he., from what 
cause, Prana, thus determined is produced and when 
produced, by what form of activity does he enter the 
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body ? The meaning is, what is the cause of his taking 
a body and when he has entered the body, how does 
he, dividing himself, stay ? By what form of activity 
does he ascend from the body?- How does he support 
what is external to the body, i.e., adhi bifida and ad hi 
daiva, i.e., the totality of elements and powers ; and how. 
what is within the body. 



- .. rv....'*Y .. . . rs a /s 

mm 


II H II 

To him he replied, ' you ask questions about tran- 
scending things. T will answer thee, because you are a 
great knower of Brahman.' 

Com . — Thus questioned, the preceptor, said to him, 
Prana himself, being difficult to know, is fit for intricate 
questioning. You question about the origin etc., 
even of him. Therefore, you ask questions about 
transcending things. As you are eminently, a knower 
of Brahman . I am delighted and shall tell you what you 
ask about. Listen. 

^ ipi srm i 

II ^ II 



This Prana is born of the diman. As this shadow 
in the man. so is this in the dima n. By the act of the 
mind, this comes into this body. 


13 
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Com. — This Prana spoken of is born of the diman , i.e., 
of the highest jmrusha, undecaying and true. As 
regards the how of it, the following illustration (is 
offered). As in this world, when the figure of the 
man consisting of the head, hands, etc., is the cause, his 
shadow is produced as the effect ; so in this Brahman 
the true pamsha , is this principle named Prana 
analogous to the shadow and false in its' nature 
recognised as the shadow in the body. It comes into 
this body by the act of the mind, i.e through the 
] karma, arising from volition, wish etc., of the mind ; for, 
It will be said later on * By virtue, virtuous world etc.’ 
Another sruti also says, ‘ Intent on that fruit he 
reaches it with his harmci. 


wmv spt si%sr% 11 » n 


As the. sovereign alone commands the officers, 
(under him) 4 stay in these villages and those/ so this 
Prana posts other prdnas separately (at their res- 
pective posts). 

* Com . — Just as in the world, the sovereign alone 
posts officers under him to different villages; how ? 

‘ Look to these villages and those/ So, as pointed out ' 
in the illustration, the chief Prana commands other 
prdnas such as the eye etc., and his own different 
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manifestations to tlieir respective posts. 

gugsqfaqnwtf 51107: m qifriM 

| ^ ^cFgcm m 5fqRr cT^r^rl!: flHTp&Rt 

11 <* 11 

The apana stays in the two lower apertures. 
Prana stays in tlxe ’eye, ear, * speech and nose! ' In the 
middle is samana. He distributes the food supplied 
equally ; so, these seven flames arise. 

Com . — Of its division now ; the apana, an aspect of 
the chief Prana , stays in the two lower apertures 
expelling urine and fteces etc., so in the eye and the ear 
and going out from the mouth and the nose, Prana , 
occupying himself the place of the sovereign, stays. In 
the middle, i.e., between prana and apana, i.e., in’ the 
navel, samana (so called because he distributes’ food 
and drink samam i.e., equally). As this distributes 
equally, the food and drink thrown into the fire of the 
body, these seven flames go out from the fire in the 
stomach fed by food and drink, and reaching the region 
of the heart through the apertures in the head. The 
drift is that the objects of seeing, hearing ete 7 .are 
enlightened through the prana. 


3TFITTI 3$d^l<T JTT^faf cTWI ^RT 
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This dimaib is in the heart* Here, there are a 
hundred and one nerves. Every one of these has 
a hundred branches ; again, every one of these has 
seventy two thousand sub-branches. In these, vydua 
moves. 

Com . — In the heart, i.e., in the dlcasa of the heart, 
enclosed within a lump of flesh of the form of a lotus, is 
this ilimcm, i.e,, the subtle body connected with the 
diman. Here, i.e., in the heart, are the chief nerves, a 
hundred and one in number. Every one of these chief 
nerves lias a hundred branches. Every one of these 
branches has seventy two thousand sub-branches. In 
these nerves, moves vydna (so called because he is all- 
pervading). Vijiincv stays pervading the whole bod}' 
through the nerves, going out from the heart everywhere 
within the body, as rays from the sun, especially in the 
joints, shoulders and vital parts. Growing active in 
the interim between the activities of the prana and the 
update, it is able to perform deeds requiring great 
strength. 

II « II 

Now by one nerve, 'uddna ascending, conducts to 
virtuous worlds by virtue, to sinful worlds by sin and 
to the world of men by virtue and sin combined. 
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ti 0om . — By one of these hundred and one nerves, i.e., 
by that nerve named sushttmna which goes, up, udana 
moving in all portions, from the foot to the head, 
conducts one to virtuous worlds, such as the abode of 
fcli© JDevas ; by virtuous deeds enjoined by the s as Iras ; 
by sinful deeds contrary . to virtue, to sinful worlds, 
such as birth among horizontal creatures, ie., beasts. 
By both equally, combined , i.e., virtue and sin, to the 
world of men. ; Conducts ’ should be supplied* 

qi sqqr q^rqrRT: s 

qi^R: n <r n 

The sun indeed is the external prana. He rises 
favouring the pram in the eye. So the goddess of 
the earth attracts the apcma downwards. The wind 
between is samdtuL The wind is vydna . 

Com. — The sun is the well-known outward Prana 
among the Devos . He rises and by his light favours 
this prana, lodged in the eye of the body, ie., helps it 
with luminosity in the perception of forms. Similarly 
the well-known goddess presiding over earth, attracts or 
controls the activity of the apdna in the punts ha and fa- 
vours its action by pulling downwards ; for, otherwise, 
this body, owing to its weight, may fall down or being 
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unimpeded may fly up. The air in the’ aka$a b in the 
middle, i.e., between the earth and heaven (by the word 
ahdsa, the wind in it is denoted.*: as those in. a cot, are 
denoted by the word cot) is samdna . Le., favours samdna , 
samdna resembling it in the fact of being enclosed 
within the dkasa in the middle. The external wind, 
vaiju, generally: because it resembles, vyaha in perva- 
ding, favours vydna. . This is the drift.' . 






The external fire.fcjas, wilyV.is> Ikt&na.', : 1’here- 1 
fore, the fire being extinguished, one,* &gain enters 
another body with the senses clinging to the" mind. 

Com. — The general fire tejas, well-known and ex- 
ternal, is the uddroa in the body; The meaning is, that 
by its light, it favours' the wind known as uddna as 
( uddna\ fire nrits nature, favoured by the external fire, 
causes the ascent from the body. Therefore, when a 
man’s natural fire is extinguished, then one should 
know that his life is spent, i.e., that he is dying ; he 
enters another body. How? along with the senses 
such as speech etc., clinging to the mind. 


HFFTfalft’ TfK: | 

'O 

li \ o ii 
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Of what thought, by that he attains prana ; the 
prana combined with uddna along with the atm an, con- 
ducts to the world thought of. 

Com . — Of what thought he is at the time of death, 
by that thought, i.e., volition, he attains along with the 
senses, the prana, i.e he puts forth the activity of the 
chief Prana. The meaning is that at the time of death, 
the activity of the senses having declined, he lives put- 
ting forth the activity of the chief Prana alone. Then 
his relations around say ‘he breathes and lives f and that 
prana manifesting the activity of uddna (teja?) ; with 
th edtmari] with the owner, i.e., the enjoyer. The pram 
manifesting the activity of the uddna alone, leads the 
enjoyer to worlds (bodies) thought of, according to the 
influence of virtuous and. sinful karma. 

9 *T f IFT SRT 

II U II 

The learned man who knows Prana thus — ofhisoff- 
spring there is break and he becomes immortal ; there 
is the following verse. 

Com . — Of the learned man who knows Prana thus, Lep 
with these attributes already described, about his birth 
etc., the following fruits, both here and hereafter, are 
pointed out. The offspring, i.e., the son, the grandson 
etc,, of this knower, do not suffer break in continuity. 
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and when .the body falls having become one with Prana , 
he becomes immortal (in a relative sense). The follow- 
ing verse ( sloka ) brie% explains this purport. 


atqfi mrc ffi wpt % w i 

SD 
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Knowing the birth, the coming, the staying, and 
the five-fold sovereignty of Prana and its stay in the 
bodj^, one attains immortality; one attains immortality. 

Com.— Birth] from the Paramabman. Coming] coming 
into this body, by the activity of the mind. Staying] 
in the lower apertures and other places. ' Five-fold 
sovereignty] the posting, as by a sovereign, of the dif- 
ferent aspects of Prana, in five-forms. Its external 
manifestation] as the sun &e. Within the body] as 
eye &c. Knowing Prana thus, one attains immortal- 
ity (relative). 


•o 


Here ends the third Prmwt, 



®i)c jpvasuopmiisljrtb. 

O 

FOURTH PRASNA. 

o 

€Wk°fr 3 tf 4: qw i *?- 

TPcT ^P7^RSrmi% '&: FTHFR^ ^cTc^ 

^STT% ^ ?WTctferTT Wdlfa \\ \ \\ 

Next Sauryayant Gdrgya questioned him 4 Oh 
Ghagavan ! What in the man sleep ? What wake in him V 
Which is the Sdva who sees dreams V Whose is this 
bliss? In which of them again are all of them fixed ? ’ 
Com . — Next Saurydyani Gdryya quesl ioned him : 
Having thus exhausted by these three questions, al i about 
samsdra , the subject of A para (loner) Vithju, subject to 
modification, partaking of the nature of causes and 
effects and of ephemeral existence, the next three ques- 
tions are asked in order that the Brahman not partaking 
of the nature of causes and effects, devoid of prana , not 
perceivable by the mind, beyond the shot of the senses, 
bliss in its nature, free from misery, not subject to 

15 
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modification, undecaying, time, knowablehy ParaVidya 
{higher knowledge),* known as puvueha , without and 
within all. and unborn, may be known. Now, it was stated 
in the second MundoJm, that everything known to 
exist, proceeded from the undecaying Brahman , as 
sparks from the flaming fire, and that everything is 
absorbed into Brahman. What are all those existences 
which diverge from the Brahman ? How again, thus 
existing in divergence, are absorbed into it (Brahman) 
alone ? What again are the characteristics of* that 
Brahma, n ? Now, in order to explain, these questions 
are imagined to be raised : ‘ Oh Bharjavan, in this man, 
having head, hands, etc., what senses sleep, i.e,, 
-cease to perform their functions ? What again in this 
man wake, i.e., do not sleep, he., perform their func- 
tions ? Of these distinguishable as effects and instru- 
ments, which Demi sees dreams?’ Dream is seeing within 
the body, as if he were awake, by one who has turned 
away from waking consciousness. The drift is, whether 
that is accomplished by an} T Beva, in the nature of an 
effect, or any in the nature of an instrument. And who 
enjoys the bliss (arising when the activity of the waking 
and the dreaming state ceases) clear, i.e., free from the 
stain of contact with the objects of the senses, consisting 
in the absence of all trouble (distraction) and unobstruct- 
ed? Then, where are all these, their waking and dreaming 
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activities having ceased, centred ?, Le where do 
these blend indistinguishahly, like juice in hone} 7 and 
like rivers entering the ocean. It is hut reasonable 
that these turned away from their own activities, like 
the scythe and other instruments, which have ceased to 
do their work, should separately rest, each in its own- 
place. Whence does the supposition then arise, that the 
senses of man in sleep become all blended in one. The 
supposition of the questioner is certainly reasonable. As 
all the senses together, during waking, act on behalf of 
some lord and are dependent (on him), therefore, their 
coalition in one is reasonable even in sleep, because of 
their dependence and acting together. Therefore, this 
question is certainly consistent with the supposition. 
Here the question 4 in which are all these centred? 9 is 
asked by the questioner who wishes to know him, in 
whom all this bundle of effects and instruments is 
absorbed during sleep and prakuja . 

I W *TFT rpW: *pfr 

^mpcT | cTT: TO: 

* SO \0 

% % i ^ spTTRt 

^ f^pR ?Rfr |) \ \\ 

To him, he said : 4 Just? as, 0 Gary i fa, the rays of the 
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setting sim all become one in this orb of light and ‘go 
out again when he rises again, so all of . these become 
one in the highest Deva, i.e., the mind ; then, therefore, 
the man hears not, sees not, smells not, tastes not, 
feels not, speaks not. takes not, delights not, abandons 
not, moves nob; they say ‘he sleeps.' 

Com. — To him, the preceptor said : J 0 Ga/rgya, hear 
what yon ask for ; just as the rays ot the snn disap- 
pearing become all one in the orb of light, i,e. } become 
one and indistinguishable, and “when the same sun 
rises again and again become dispersed ; as in this, 
illustration, so all that crowd of object's and senses 
become one in the- highest T>pva (having light), i.e 
mind (as the eye and other senses are under the 
control of the mind, mind is said to be the highest 
sense), during sleep and become indistinguishable, like 
the rays in the orb of light, and when he wakes go out 
of the mind to perform their own functions, as the rays 
from the oA of light. As during sleep, the ear and 
other senses capable of knowing sound etc., become, as 
it were, one in the mind, their activity as senses having 
ceased, therefore, during sleep this man called TJevadaUa 
eie ty hears not, sees not, smells not, tastes not, feels not* 
speaks not, takes not, delights not, abandons not, moves 
not; men of worldly understanding, say c he sleeps’ * 

aw? straft i rntq<sT 5 <#sqRt 
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The fires of prana alone wake in this city. This 
apdna is the ydrhapaiya fire. Vyana is the aucaharya- 
paehna fire. The prana is the aha ranty< i fire, as if is 
taken from the yarhapafya fire. 

Com. — -When the senses, the ear ami the rest, are 
gone to sleep in this city. be.. in this body of nine 
apertures, the five winds, prana nnd the rest called fires, 
being like fire, keep watch. This is their similitude 
with fires. This apdna is the < jdrhapatya fire. How 
is explained ; just as, at the time of performing the 
(ujnihutra , another lire named dkaraniya is obtained 
from the gdrhapaiya , so from the apdna during sleep, 
prana as it were, the dhaimdya fire is obtained. But 
Vydm 9 emerging from the southern cavity of the 
heart is called the anr&hdrijapaehana , or the southern 
fire, from its connection with the south. 


m ^rqcfiRT ^ pr: i *Rff 


*fTcf ^ w# 

11 8 II 


(The priest) is he, since he distributes 

equally the oblations which are inspiration and 
expiration. The mind is the sacrifice**; the uddva is 
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the frttit of sacrifice ; lie leads the sacrifice? every day 
to Brcthnmi . 

Com . — Here also, there is the priest officiating 
at the ar/nihotra . Because, he distributes inspira- 
tion and expiration (which are, as it were, the 
uyniholm oblations which are always double) for the 
support of the bod}’ ; he is the officiating priest, as the 
carrier of the oblations, though already said to occupy 
theposifcion of the fire (also). Who is this ? He is scrnana ; 
therefore, even the sleep of the knower is the giving of 
oblation in afjnihotra . The drift, therefore, is that the 
knower should not be regarded as one performing no- 
htrma ; for, it is said in the Vajasane\jakoi>ani$had ‘ even 
of him sleeping, all the Bhutas always perform 
sacrifices/ Here, having thrown the external senses 
and objects as oblations into the wakeful Pr&na-fires 
and wishing to reach the Brahman , as one would wish to 
reach heaven, the fruit of the performance of afjnihotra , 
the mind, as saerificer, wakes. Being known like the 
sacrifice^ as the most important of the effects and 
instruments, and having set out towards Brahman , as 
saerificer to heaven, the mind is made the saerificer. 
The fruit of the sacrifice is uddna ; ; because, the realization 
of the fruits of sacrifice is due to uddna . How ? The 
uddna causing the mind, the saerificer, to cease his own 
activity, conducts him every day during sleep to the 
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undecaying Brahman , as to heaven. Therefore, udana 
occupies the place of the fruits of sacrifices. 

fw Trftrri^5^£fr% | srt 

'ft: r?r- 

S3 S3 £ ^ s»C\s3S3 S3 

Met m ^ mi~ 

In this state, this Deva (mind) undergoes a variety 
of changes, sees again what it has seen, hears again 
whatever was heard, experiences again what it had 
experienced in different lands, and directions. What 
was seen and not seen, heard and not heard, 

experienced and not experienced, existent and non- 

existent. it sees ; being all, it sees. 

Com. — Thus of the knower, from the time of the cessa- 
tion of the activity of the ear to the time of his waking 
from sleep, till then he enjoys all the fruits of a sacrifice 
andnot misery, as in the case of the ignorant. Thus, being 
a knower, is eulogised. For, it is not, alone, in the case 
of the knower, that the ear etc., cease from activitj 7 -, or 
the Pr&na-fires keep watch, or the mind being free in 
the waking and dreaming conditions merges in the con- 
dition of sleep every day. It is well known that all living 
creatures passthrough the waking, dreaming and sleep- 
ing conditions by turns. Therefore, this context must be 
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regarded as praising the state of a kuower (and not as 
laying down any rules). As regards the question, which 
of the clems sees, dreams, he replies : ‘When the ear, etc., 
cease activity’ and prana and other winds keep watch 
for the support of the body before reaching the condi- 
tion of sleep, during this interim, this tfava (mind) 
with the ear and other senses absorbed in it, like rays 
of the sun sees in dreams his own greatness, Le n assumes 
diverse forms in the nature of subject and object. Jt 
may be urged that the mind is only the instrument of 
the enjoy er, i.e., the Atman in enjoying the various forms 
and that it cannot be said to enjoy independently ; for 
it is the Atman that is independent. This is no fault ; 
for the independence of the Atman is due to its condi- 
tioning mind ; for the Aim an does not really in its own 
nature dream or wake. If has been said in the Vajasa- 
neyaliopanishad that its waking and dreaming are 
caused by its condition, mind. Combined with mind 
and becoming a dream, it seems to think and to move 
etc. Therefore, the statement that the mind is inde- 
pendent in enjoying diverse forms is only logical. Rome 
say that the self-luminosity of the Atman will be marred 
during dreams owing to its combination with the 
condition, mind. That is not so. This false notion 
of theirs is caused by their ignorance of the drift of 
the srutis ; because even all the .talk that the Atman is 
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•sfclf-luminoTis, which endures only till emancipation, is 
produced by conditions such as mind and is within the 
pale of ignorance. Where there is something like 
another, then one sees something distinct from himself; 
of him there is no connexion with what is visible 
-according to the sruii * but where all becomes the 
Atmcmi alone, there who could he seen by whom 
•etc Therefore, this doubt arises only in those who 
know .only the lower Brahman and not in those who 
know the one Atman. It may be urged that if this be 
so, then the distinction in ‘ here, in dreams, thin 
Parasha is self-luminous’ will become meaningless. 
It is here replied that what is stated is very little. 
'The self-luminosity of the Atman, enclosed in the 
cavity of the heart, according to the text 4 he who 
sleeps in the akasa within the cavity of the heart, 
will be marred in a greater degree. If it be urged 
that though this is really a fault, still that half t he 
burden, ■£.<?., half the obstacle will lie removed in the 
matter of the self-luminosity of the Atman by assuming 
the absence of mind during dreams. Thus is not 
sound ; for, even on that supposition, from t he 
sruti, "he sleeps in the nerve called, Purttati / the 
notion of removing half the hindrance, in the matter 
of self-luminosity of the Atman, is certainly false ; 
because, even in sleep, the Ahnum rests in the nerve 
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called * PnriiatL ’ How then is it said, ‘ here, this. 
Purusha is self-luminous. 5 If it be said that as that 
sruti is found in another branch of the Vedas, it is not 
in point here, that is unsound ; for, it is admitted that 
the purport of the srutis must be identical ; and one 
Atman being the subject of all Vedantas is desired to be 
taught and to be known. Therefore, it is right that 
the appropriateness of the assertion that the Atman is 
self-luminous in dreams should be explained. Because, 
srutis serve to reveal the real truth. If this be so, hear 
the purport of the sruti , abandoning all conceit. Not 
by all who think themselves learned, could the drift of 
the srutis be known, even in a hundred years, by mere 
conceit. Just as the self-luminosity of the Atman is not 
affected in sleep, because it is possible to represent him 
as distinguished from the alms of the heart, and the- 
pur Uadi nerve where he sleeps, because he is not con- 
nected with them ; so, the self-luminosity of the Atman* 
as distinct from the visible reminiscences of the- 
observer, who is different from all effects and instru- 
ments and who sees, on account of ignorance, as 
separate objects, the reminiscences, which, as the result 
of karma, are left in the mind full of tendencies due- 
to ignorance, desire and karma. , cannot be marred even 
by the proudest logician. Therefore, it is properly said 
that when all the senses are absorbed in the mind and 1 
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when the mind is not absorbed, the Atman, as manomaya 
sees dreams. How it realizes a diversity of experiences 
is explained. Whatever has been seen, such as friend, 
son etc, the mind influenced by unconscious impres- 
sions thinks from ignorance that it sees the son, the 
friend etc, produced from such impressions. Similarly, 
it seems to hear what has been heard, owing to such 
impressions ; and from ignorance, it seems to experi- 
ence what it has experienced in different lands and 
directions. Similarly, what was seen in this birth and 
what was wot seen, Le. % what was seen in previous 
births ; for, there can be no unconscious impressions, 
of what was never seen ; similarly, what was heard and 
not heard, and what was experienced in this birth by 
the mind alone, and what was not experienced, i. e>> 
what was not experienced by mind alone in previous 
births; what is existent such as real water and what 
is non-existent such as waters of the mirage ; in short, 
sees all, said and not said ; being* all, /.<?., being con- 
ditioned by all the unconscious impressions of the* 
mind,, sees all. Thus, the mind, being in itself all 
the senses, sees dreams. 

crsrarrsfir^T ^qfcr i 

w II s ll 

When it is overpowered with light, then this mind 
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sees no dreams ; thus then, the bliss arises in this, body. 

Corn . — When the Deva, i. e., the mind, becomes 
•overpowered, i. r,, has all the outlets of these im- 
pressions closed by the light (lodged in the nerve) 
known as Pitta and pertaining to the sun, then the 
rays, or., the tendencies of the mind, become absorbed 
into the heart along with the senses. When the 
mind, like fire in a log of wood, pervades the whole body 
in its form, as general knowledge (as opposed to a 
■special modification) then he sleeps. At that, time, this 
Tkva , named mind, does not see dreams, othe door ot 
vision being closed by light. Then, in this body, this 
bliss muses, which is knowledge unimpeded, pervading 
.all body without distinction and clear. 

^ w mm t 

t m 3TRHRT || vs || 

Just as, good youth ! birds go towards the tree 
intended for their abode, so all this goes to the supreme 
Atman. 

Com . — Then at this time, all the effect and instru- 
ments depending on ignorance, desire and karma be- 
come quiet. When they are quieted, the entity of the 
Atn ban, misunderstood on account of its conditions, 
becomes one without a second, free from trouble and 
calm. To indicate this condition by the entering into 



WITH Sin SANK AKA ? H COMMENTARY. V>7 

the Atman of the earth and other objects produced by 
ignorance, the Sndi offers an illustration. This is the 
illustration. In the same maimer, good-looking youth I 
that birds go to the tree intended for their abode ; so 7 
as in the illustration, all that will be said hereafter be- 
comes absorbed into the supreme and undecaying 
A l man. 

^ ^RISiT^T fil ^ gsq ^ ^ 

^ =5f SHOT ^ 5TCrT*T TR- 

#ra*4 ^ ^ ^ %qmrT?ree- 

facrsq =3 %^T5q ^ qr^ ^ ^ q?wr 

jRTsq ^ *rfe«r tnsFT =q ==r %t- 

■o 

fwr =q ^ vm^ T%n#cRq ^ ikii 

Karth and its subtle form, water and its subtle 
form, fire and its subtle form, air and its subtle form, 
&kasa and its subtle form, sight and its objects, taste 
and its objects, touch and its objects, speech and object, 
hands and what is to be handled, the organ of genera- 
tion and what is to be enjoyed, the organ of excretion 
and what must be excreted, the feet and what is to be 
trodden on by them, mind and what must be thought, 
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the intellect anti what must be determined, egotism and 
its object, Ghitffi and its object, light and its object, 
and Pmnct and what must be supported by it. 

Com . — What is that all ? The earth gross, having 
five attributes and its cause, the rudiment of earth, i.e., 
the subtle form of smell, so water and the subtle form 
of water, fire and its subtle form, air and its subtle 
form, dhCtsa and its subtle form, i.e., all gross and 
subtle Bh iltas ; similarly, the sense of sight and its 
objects, ear and its objects, nose and its objects, the 
palate and its objects, touch and its objects, speech and 
what must be said, hands and what must be handled, 
the organ of generation and what , must be enjoyed, 
the organ of excretion and what must be excreted, feet 
and what must be reached; thus all the intellectual and 
active senses have been mentioned. The mind already 
stated and its objects, the intellect consisting. in deter- 
mination and its objects, aim i dura, i.e ,, the mind charac- 
terised by egoism and its objects, iJhitUm, i.e., the 
intelligent mind and its objects. Te jets'] The skin, 

apart from the sense of touch, having light. Vidijottt- 
Ifitavyam] the objects enlightened by it. Pram , 
what is called the sillra, and what is strung on it, i.e., 
all the bundle of effects and instruments, combined 
for the benefit of some other entity, having name, 
form, etc. 
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^ % s;sr ?37sr srrcrr sttctt wmr tFm im mr- 
vm: | v wsm ik II 

This is the seer, toucher, hearer, smeller, taster, the 
thinker, the knower, the doer, the intelligent entity, 
Puruslm, He becomes merged in the supreme, 
tin decaying Atman. 

Com . — Then the self which lias entered here, like the 
sun in the water etc., with the attributes of enjoyer and 
doer ; this is the seer, toucher, hearer, smeller, taster, 
thinker, knower, doer, the intelligent self (Vvjnana 
means the intellect being the instrumentby which things 
are known.) Here it means, lie who knows, i.e., knower. 
Vic/ndndima, of the nature of knower. The meaning 
is that he is a knower h}^ his nature. .Puruslm, because 
full of, i.e subject to the conditions above described, i.e. 9 
the nature of effects and instruments. And he enters 
into the supreme undecaying Atman, the supporter of 
the universe* as the reflected image of the sun etc., in 
water enters into the sun etc. 

srifrst ?nsmr- 

m ^ i g *r%: sre? 

\\ \° ll 
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. The supreme, undecaying one he. surely attains.. 
Who knows that, shadowless, bodiless, devoid of attri- 
butes, pure and undecaying. Who knows that, good- 
looking youth ! becomes omniscient and becomes all. 
There is this verse. 

Com. — The fruits of one who realizes the one-ness of 
the atm an are stated. He surely attains the supreme, 
undecayiiig atman, hereafter described. He who being' 
freed from all desires, knows that, shadowless, bo., free 
from Tamas or ignorance, bodiless, ie., devoid of body 
subject to conditions of name, form etc, alohitam . is., 
devoid of all f/unas (attributes) such as Jlajas ; because 
thus, therefore, pure ; undecaying, because devoid of 
all attributes the eternal known as yumsha , having no 
Prana, not perceivable by the mind, bliss in its nature 
and free from all misery, existing* without and within 
all, unborn. Who renounces everything, good-looking 
youth ! there can be nothing which is not known by 
him. Owing to ignorance he was not omniscient 
before ; subsequently by the removal of ignorance, by 
knowledge, he becomes all. The following verse briefly 
conveys the drift stated, 

■%Rfc^r m UFTT WT% #nfcTgf% |’ 
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Who knows, good-looking youth ! the undecaying 
Atman in whom the knowing self with all the devas r 
the Prana # , and the five elements are centred. He, 
the omniscient, enters indeed into all. 

Com . — Who knows, good-1 ookingyoutli ! the nndecay- 
ing Atman, into which the knowing self, with all the 
dents , such as fire and the rest, the Pranas, i. e., the 
eye and the rest and the Bhitfas , such as the earth 
&c., enter ; he being omniscient enters indeed into 
all. 


0 

Here ends the fourth prasna . 

Q 
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FIFTH PRASNA. 

0 

W*j: | ST ^ 5RPT3RFT- 

iriqiTn^^KRH®7RkT i m *r !r ^ sr- 

^RftfcF cTR *T tr^TTR II \ ti 

Then, Satyahtma, son of Sibi, questioned him : “ Ok 
Bhnr/avunl what world does he, who among mortals 
meditates on ‘0m } till death, win by that?” To him he 
replied. 

Com . — Satyal'dma , son of 8ib% questioned him. Now 
the Prama is begun .for the purpose of enjoining the 
worship of the syllable ‘Om/as a means to the attain- 
ment of the Para (higher) and Apara (lower) 
Brahman , Ok Bhagavan. Who among mortals, like 
a wonder, until death meditates upon the syllable 
‘ Om 5 (the word meditation is the continuous con- 
templation as Atman of the letter £ Om 5 regarded 
as Brahman by courtesy, by one whose senses 
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are turned away from external objects and whose mind 
is composed, the course of such meditation not being 
vitiated by other or dissimilar states of consciousness 
and being ready like the dame of a lamp in an airless 
place). Who thus maintainsa vow for life and combines 
in him truth, abstinence from sexual pleasures, absti- 
nence from cruelty, absence of acceptance, renunciation, 
mmjasam , cleanliness, cheerfulness, absence of fraud and 
many other kinds of forbearance and religious observance. 
What world, for there are many worlds to be won by 
worship and karma, does he attain by thus meditat ing on 
% Om\ To him who had thus questioned, he, Pippil&da 
replied. 

^ m i 

n \ it 

The syllable ‘Ora’ is verily the higher and lower 
Brahman. Therefore, the knower, by this means, surely 
reaches either of them. 

Com. This Brahman — the higher Brahman, true, unde- 
caying, known as Punisha* and the lower Brahman 
known as Prana the first-born — is indeed the syllable 
* Om’; for, the syllable £ Onf is its PraUht , i.e., substi- 
tute. The higher Brahman , not capable of being 
indicated by words etc., and devoid of all distinguish- 
ing attributes, is therefore, being beyond the reach of 
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the senses, incapable of being comprehended by the* 
mere mind. But to those worshippers who com tem- 
plate on the syllable "Oni’ as upon the image of Vishnu 
etc,, and regard it as a substitute for Brahman, the Para 
Brahman is understood to reveal itself from the 
authority of the sastras ; so too the lower J hahrnan. 
Therefore, it is by courtesy, that Brahman, the higher and 
the lower, is said to be the syllable c Om.’ Therefore, he 
who knows thus, attains either the higher or the lower 
Brahman by this very means to the attainment of the 
dtman , i.e., by the meditation on ‘Om\ For, the syllable 
4 0m 5 is the nearest stay of Brahman. 

^ srncqr- 

qfqwq l qq^qwqqq^ q qq qwr m- 
qqq q?qr qq^r qftqiqwrqfq' || 3. n 

If he meditate on one maim (measure) of it, lie, by 
that enlightened, soon comes to earth. The riks conduct 
him to the world of men. He, there combined with 
tapas, Brahmachanja and faith, expriences greatness. 

Com — Though lie may not know the division of all 
the maims (measures) of the syllable ‘Onf, still he 
surely reaches the excellent goal by virtue of the medi- 
tation on the syllable e Om\ One who depends entirely 
on the syllable { Om' does not by the defect of a partial 
knowledge of it, attain evil, as one, who has fallen from 
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'both lair mi and knowledge. Even if he constantly 
meditates on £ Om’ knowing it only as one mdtra , he 
•enlightened by that meditation of ‘Om’ ? with only one 
mdtra, soon reaches in the earth. What? The world of 
men ; for, many are the births possible in this earth. Of 
these, the riks take the worshipper only to the world 
of men. The first only mdtra of tin* letter ‘Om’ medi- 
tated on is the Rig- Veda. By that, in his birth as 
man, he becomes pre-eminent among the twice-born 
.and combining tapas, Ttrahuiarharifa, and faith experi- 
ences greatness, ?.<?., does not become an unbeliever? 
acting according to pleasure. One who has fallen from 
yotja never attains a bad goal. 

Note — By the meditation of ‘Om, 5 as one mdtra, some 
mean the meditation on the letter ‘ A’ alone of the 
syllable. Others again, take it to mean the contempla- 
tion on the whole syllable ‘Om 1 but prominence being 
given only to one mdtra . 

3W tr; *btt% ms ? crrej ^r- 

\ 5T mws&i II 8 II 

But if he meditates on its second mdtra. only, he 
becomes one with mind. He is conducted into inter- 
mediate space — the world of the moon — by tjajus* 
Having enjoyed greatness there, he returns again. 

Com , — Now again, if he meditates on the syllable ; Om’ 
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by its second mairtt , he becomes one with the moon, of 
the nature of dreams, in the. form of ijajurveda, worthy 
of meditation. Thus become immortal] is taken by the 
ijttjUB representing the second rndtra to the lunar world, 
the support of tmtarilcsha , intermediate space, and re- 
presenting the second rndtra . The meaning is that he is 
taken by the yajus to he born in the lunar world. Having 
there, in the lunar world, enjoyed greatness returns 
again to the world of men. 

?rei% ^ wr: i m\ qitewr 
?r <rr*rcr sr 

ET^Tct^Tcqt *T=RT: \\ <\ \\ 

But if he meditates on the supreme Fimislm by 
this very letter ‘Orn’of three rndtra s, he becomes united 
with the bright sun. Just as the snake puts off its skin, 
even so he is freed from sin. He is conducted by smut 
to the world of Brahma . He sees the supreme Furusha 
beyond this, dense with life and lodged in the heart of 
all. There are the two following verses. 

Com . — But he who meditates upon the supreme Furusha 
within the sun, by this praiika, i.e., substitue, i.e. 9 by the 
syllable ‘Om’, with the knowledge that, it is of three 
m&traS) by such meditation becomes united with the sum 
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Accordingto the context, the syllable { Om’ must be taken 
to be a help, being a Pratika or substitute, from the 
declaration of its identity with the Brahman, higher and 
lower, according to the sruti. Otherwise, the accusative 
ease of 4 Om’ used in many places, will be objectionable. 
Though by the use of the third ease, the syllable £ Om ? 
may be understood as a hdrana , ix., instrument, still 
agreeally to the context, it must he read as if in the ac- 
cusative case, the meaning then being, ‘let one meditate 
upon the syllable of three matron as the supreme Parasha . 7 
Accoi'ding to the maxim ‘ you may abandon one for the 
benefit of a whole family’ the instrumental case should be 
here given up for the accusative cast* used in previous 
passages. By such meditation, he becomes united with the 
bright sun. Then, even if he dies while meditating, lie does 
not return from the solar world, as from the lunar, but is 
for ever united with the sun. Just as the snake puts off 
its skin andbecomesnew again, its skin having been paled 
off, so — as in this illustration — this man being freed from 
the impurity of sin,analgous to the skin, is conducted up, 
by the stimans representing the third mdtra , to the 
world of Brahma i i.e ., Hirany agarhh a called Sat if a. He, 
Hiranyaf/arhha is the atman of all the jivas travelling 
in samsdra ; for, he is the internal atman of all living 
beings in the subtle form ; and in him the subtle atm an 
are all the jivas strung together. So he is jivaijhana 
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(dense with lives). The knower of the syllable 
"Om 5 of three victims sees the Purusha called Puram&t- 
man beyond this Ilimnyagarhha and sees him by 
meditation as lodged in all bodies. The following two 
verses make the drift stated clear. 

fmi *nwr t: scpfr i 

* 3i*qcf f : 

IK II 

When the three maims , each of wliich leads to death 
by itself, are joined one to another in close union and 
used in well-performed actions, external, internal and 
intermediate, the knower does not shake. 

Com. — The i nairas of the syllable T)m’ three 
in number, </, u, and m are subject to death ; 
that is, are not beyond the pale of death; but when used 
in meditating on the diman in combination, the syllable 
4 OnT, with the three maims , being used at the time of 
contemplation by the worshipper, in respect of every- 
one of the three aspects of Brahman. Contemplated, i.e., 
the Vaisvdnura or Visva respresenting the waking 
condition, the Ilinmyaffartiha or Taijasa representing the 
dreaming eonditon and the Is vara or Prdf/na representr- 
ing the sleeping condition, the person meditating who 
knows this division of the matras of £ OnT does not 
shake. One, who knows this, cannot possibly be shaken; 
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because, the Parashas representing the waking, dream- 
ing and sleeping states, with their respective places, are 
seen as one, with the letter c Om 5 of three mutras ; such a 
knower having become the Atman of all and one with 
‘Om J from whence could he move and where ? 

wwvi ^TH^cTRed I rrcNvr- 

l! II 

By rib? this world, by yajas the nntariksha and 
by sdmam that which the seers know (the Brahmalolu ); 
by the very aid of the letter £ Onr, the knower readies 
these and also that which is quiet, undecaying, death- 
less, fearless and supreme. 

Com. — The second verse is intended to state 

the whole drift briefly. By ribs this world 
where men live, by (jujus , the antarikslui , is., the 
world presided over by the moon. By sdma, that 
which the knowers alone and not the ignorant know 
as the third world, is., the world of Brahma. This 
threefold world, pertaining to the lower Brahman 
the knower reaches by the help of the syllable ‘Om’. 
That, is., the highest Brahman, undecaying, true, called 
Parasha , quiet, is., devoid of all the characteristics of 
the universe, such as waking, dreaming, sleeping etc., 
therefore undecaying, is., free from old age or decay, 
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deathless, fearless, because devoid of decay and modifi- 
cation and supreme, he., unsurpassable because fearless, 
even that, by the syllable ‘Om\ a help to that attainment, 
the knower reaches. The word ethi is used to show 
that the sentence ends. 


o 

Here ends the fifth Prasna. 

o 
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SIXTH PRASNA. 

Q 

• m %T ^RgJ^r: q$F3> | VRqF^WW 

*n?qr Rqqqr qrqq^cf | 'i'MW msj^ 3- 

^ %C*T mi 3? RRRgq RTtffffl % q?If FR^f^T cf 

Riq5FTRT% rfri qr qq qH^rfq qts^rqmq^fcT cRht- 

v^Fq=jq ^ Fjnujf ^mm qqqR | cf cqr 

fiwr q^r ffcr in tl 

Then Bukesa son of Bharadvdja questioned him: 
“Oh Bhagavan ! Ittramjcujarhha of Kosala, son of a 
king, approached me and asked me this question "Oh 
Bharadvaja, knowest thou the Parasha of sixteen hulas 
(parts).?* I replied to the lad T know this not, if I knew 
him, how should I not tell thee ? He who utters a false- 
hood is certainly dried up, root and all; therefore, I dare 
not utter falsehood 7 . He got into the chariot and 
went away in silence. That I ask you. Where is that 
Purush a T 
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Com, — Then Snkesa son of Bhdmdcaja ques- 
tioned him : “It has been stated that all the 

universe in the nature of effects and causes, together 
with the knowing self, enters into the supreme, unde- 
eaying self, during sleep. It will be clear by necessary 
implication that the whole universe enters into that 
undecaying Atman alone, even in pralaija and that it is 
produced from thence. For, the absorption of an effect 
into what is not its cause is inappropriate. It has also 
been said that this Prana is born of the dtman. The 
settled meaning* of all the Upanishads is that the 
highest consummation results from the knowledge of 
that which is the cause of the universe. It has also 
been subsequently said die, all-knowing, becomes alF. 
It should be stated where then that undecaving, true 
dtuucn, known as Parasha. is to be known ; for that 
purpose, . this question is asked.” The recital of the 
anecdote is for the purpose of stimulating those, who 
wish for emancipation, to special activity, in attaining 
knowledge by proclaiming the difficulty of attaining it. 
“Oil Bhagavan/the son of a king, warrior by caste, born 
in Kosala, and named IIiranija<iarbha approached me 
and asked me the following questions: * Oh lih&radr 
rdjct, do you know the Parasha of sixteen halos. , that is 
the Parasha in whom, the kolas , i.e., parts as it were, 
sixteen in number, are superposed by ignorance.?’ 
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I told the prince who questioned me ‘I know not him of 
whom you ask/ I told him the reason of my ignorance 
as he did not believe that I was ignorant, though I had 
thus replied. ‘If at all 1 knew the Purusha , whom you 
ask about, how should I not tell it to you, a supplicant, 
eminently possessing the qualities of a true disciple?" 
Seeing again that he did not appear to believe, I said 
to make him believe, c he who making his atman what 
it is not, speaks what is not true, is dried up, root and all. 
?.e., is destroyed both in this world and in the next. 
As I know this, I dare not, like an ignorant man, speak 
an untruth/ The prince thus made to believe, silently 
touched with shame, got into the chariot and went 
back the way he came. Therefore it is established that 
knowledge should be imparted by the knower to one 
who has approached lum duly and is worthy of il 
(knowledge) ; and that falsehood should not be uttered 
•under any circumstances. I ask you about that Ihirusha 
who is in my heart, as a knowahle, /.<?., (being unknown) 
like a shaft. Where is this Punish a who should be 
known ?” 

rTFT I #FcT:?TCH qfa%cTT: %- 

HWcftfcT |1 \ || 

To him lie replied : £ even here, within the body, good- 
looking youth ! is that Pur a ska of whom these sixteen 
kalas are born. 
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Com. — To him lie replied: 4 even here, within tlie body, 
i,e., in the dh'dsa of the lotus of the heart, 0 good-look- 
ing youth ! is that Parasha to be sought for, not in other 
places ; of whom these sixteen halas , to be hereafter 
named, Pram and the rest are born. By ignorance, 
the Parasha though devoid of parts, is seen as one 
having parts, by virtue of the sixteen hulas which are 
its conditions. In order that the Parasha may be seen 
as unconditioned, by means of knowledge and by the 
elimination of the kolas, which are conditions super- 
imposed upon him, it is said that the hulas, prana etc. , have 
their origin in him. As ft is not possible, except by 
superposit ion , to speak of the unconditioned, the one and 
the pure entity as attainable etc., the origin, the support, 
and the destruction of hulas, subject of ignorance, are 
super-imposed upon it. It is always seen that the hulas* 
which are observed to arise, exist and disappear, are not 
different from intelligence. It is why some ignorant 
persons maintain that intelligence is every moment born 
and destroyed in the form of pot etc., as the ghee by its 
contact with fire. Some others hold that when it is 
controlled, everything is void as it were. Some others 
think that the knowledge of pots * etc., is an ephemeral 
property which rises and disappears in the eternal knower 
who is the Atman. The materialists hold that intelli- 
gence is an attribute of matter ; the true theory 
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is that the dtman is intelligence itself, knowing no dimi- 
nution or decay, and shines in assumed conditions of 
name and form; for, the metis say 'Brahman is existence 
knowledge and infinity’; 'Brahman is knowledgeyi?ra&- 
man is knowledge and bliss'. He is dense with knowledge 
&c.While the objects change their form, the intelligence 
which cognises them in their various changes, does not 
change, as it cognises every change in the objects. It 
cannot be said that there exists an object, but it cannot 
be known. It is like saying that there is no eye, 
although the form is apprehended. Knowledge may 
exist, where there is no object to be known; but the 
object never exists without knowledge; for knowledge if it 
does not exist, with reference to any particular knowable, 
exists in regard to other knowables ; but where there is no 
knowledge, there can be no knowable. As there is 
neither knowledge nor knowable in sleep, it may be 
contended that even knowledge disappears where there 
are no knowable objects." This cannot he. As the 
function of knowledge, like that of light, is to illumine 
the knowable, it cannot be inferred that there is no 
knowledge 4 in sleep, as there is no knowable 
to be illumined by it, as the absence of light 
cannot be argued from the absence of objects which it 
could illumine; for, the non-existence of sight cannot be 
argued by the Vaindsihts from the fact that no form is 
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seen in the midst of darkness. It may be urged that the 
Vcdnasiha postulates the absence of knowledge in the 
absence of the knowable. But the Yainasika must 
reply by what process he could argue out the absence 
ofthat knowledge, by which he was able to posit the 
absence of all knowables. The absence of the knowable* 
being itself a fact to be known, it cannot be known in the 
absence of knowledge. It may be argued that as know- 
ledge is not distinct from the knowable, there can be 
no knowledge where there is no knowable. This cannot 
hold, as it is admitted, that ahhava (non-existence) is as 
much a knowable. The Vainasikas concede that ahhava 
(non-existence) is permanent and knowable. If therefore 
knowledge is not distinct from the knowable, know- 
ledge will be made permanent. As the non-existence (a- 
bhava) of knowables is ex h^othesi of the nature of know- 
ledge t lie term ‘non-existence’ is only a misnomsr , not a 
reality; as also the transient nature of knowledge. There 
is no harm done to knowledge which is permanent by its 
being verbally described as non-existence, i.e ahhava . 
If it be said that though non-existence, i. e., ahhava . 
is knowable, it is distinct from knowledge; then, it comes 
to this, that absence of knowledge does not follow 
from absence ot all knowables. It maybe urged that the 
knowable is distinct from knowledge, but that know- 
ledge is not distinct from knowable. But this statement 
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is merely one of words. If the identity of the know- 
able and knowledge is conceded, it is mere word to say 
that the knowable is distinct from knowledge, and that 
knowledge is not distinct from knowable. as is the 
statement that rahni (fire) is distinct from ayni , (fire) 
though ayni is not distinct from rahni. If knowledge 
is distinct from the knowable, the statement is inappro- 
priate, that where there is no knowable, there is no know- 
ledge. Nor can it be said that where there 'is no knowable 
there is no knowledge, as it is not perceived ; for, they 
concede that in sleep knowledge exists. It is well- 
known that Vain&sikas admit the existence of know- 
ledge even in sleep. But. the existence of a knowable 
is also admitted. If it be said that, in that case, 
knowledge is knowable by itself, we say 4 no' ; for, 
the distinction between knowledge and knowable exists 
then. As the knowledge which perceives the non- 
existence of all things is distinct from the non-existence 
of the things themselves, the distinction between 
knowledge and knowable is inevitable even then ; and 
a" hundred Vaindsikas cannot get over this objection 
and make knowledge itself a knowable, as surely as 
they cannot revive a dead man. It may be objected 
that, according to onr theory, one knowledge has to be 
known by another and so on without limit. We answer 
‘no* ; for, all things can be classified as £ knowledge ’ 

17 
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and 4 knowable/ and those that are not Vaindsikas 
concede only a two-fold classification of 4 knowledge 5 
and ‘knowable’, and do not admit a third knowledge, 
which perceives the other knowledge. It may be con- 
tended, if knowledge could not know itself , there can be 
no omniscience. We answer, 4 let that blame attach to 
the Vaindsikas themselves’. We gain nothing by refut- 
ing that objection. Not only this, their theory is 
vitiated by the absence of finality; for, according to them 
knowledge is knowable by another knowledge. If 
knowledge therefore cannot know itself, then the objec- 
tion of the absence of finality to their theory is irrefutable. 
If it be urged that this fault is observable alike in our 
theory also, we say bio’; for, according to us knowledge is 
one. Knowledge which is one in all places, times and men, 
is reflected and seen diverse, in diverse conditions of nam e 
and form, as the sun etc., is seen when reflected in water, 
etc. Therefore the above-named objection has no force; 
and so, the following is here stated. Nor could it be 
contended that from the sruti here, that the Purusha is 
limited within our body, like an apple in a pit ; 
because the Purusha is the cause of Prana and other 
kolas. For, the Purusha , limited by the body alone 
cannot be understood to be the cause of kalas , such as 
Prana, Sraddhd etc ; for, the body itself is produced by 
kalas. This body produced by kalas which have their 
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origin in Parasha cannot contain within it, as an apple 
within the pit, the Parasha who is the cause of its 
cause. It may he urged that on the analogy of the 
seed and tree ,this is quite possible. As the tree of 
which tlie seed is the cause, yields fruits containing 
within them, the seed, the cause of their cause, (for in- 
instance, the mango fruit) , it may he urged that similarly 
the body may contain within it the Purusha, which is 
the cause of its cause. This cannot be for a two-fold 
reason, i.e., difference and divisibility. In the illus- 
tration, the seeds contained in the fruits are different 
from those which produced the tree. In the case to 
which the analogy is sought to he applied, the same 
Purusha who is the cause of the cause of the body is 
said, by the srutis , to be contained within the body. 
Again, as the seed and the tree are composed of parts, 
the relation of the container and the contained may there 
obtain. But here, the Purusha is one and indivisible ; 
and the halos and the body are both composed of parts. 
From this, it follows that the body cannot contain even 
the akasa. How can it then contain the Purusha, the 
cause of the akasa ? Therefore the analogy is false. 

It may be urged: 'Let go the analogy, we have the 
text*. We answer that texts cannot make and unmake 
things. The office of the texts is not to metamorphose 
existing things, but only to make existing things clear. 
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Ho, tlie passage, which says, that the Parasha is within 
the body must be construed, just in the same way as the 
passage which says that the dhlsa is within the globe.. 
Besides, the statement that the Parasha is within the 
body is intended to serve as a help to his realization ; 
for, in our experience the Purusha is realized as if 
within the body, by the process of seeing, hearing, think- 
ing, knowing, etc. Therefore, it is said, that Parasha is. 
within the body. Even a fool will not allow himself to- 
say, even in his mind, that the Purusha who is the cause- 
of the akasu is really within the body, as the apple is 
within the pit. Much less would the authoritative 
sruti say so. 

?r fSJP# | cfr 

sr%fg% || ^ || 

He thought, e what going out, shall I go out ; or, what 
staying shall I stay ? J 

Com. — The katas were stated to have their origin in 
Purusha in order that the Parasha may be distinctly 
described. In what order these kalas come out of their 
origin was stated for another purpose. That the creation 
was preceded by intelligence is shown by this statement, 
i.e., the Purusha of sixteen kalas askedfor by Bhdradvaja 
*saw\ i. e., ‘thought 1 . The fruit and order of creation are 
thus explained. On what agent going out of my body 



with Sri sankara’s commentary. 


1S1 

1 myself will be going 1 out. On what staying in the body, 

I myself sliall stay. Herein, it is objected, that the 
Atm cm is not the (Creator, and that Pradhana or 
Pmkriti is the creator. Pralmti therefore converts 
itself into malt at and other forms, for tin* benefit of 
tlie Ptirusha. It does not stand to reason to say that the 
Purunha, created the universe by his thought of himself; 
while there is the Pralmti , the state of equilibrium of 
the three Gunns , satra, etc., competent according to 
recognised authorities, to create the world; or, while 
there are the atoms, acting agreeably to the dir me trill; 
because, the Atman being one, has not the necessary 
materials to create the universe, and further, to attribute 
creation to Atman, is to make Atman t he author of evils to 
himself. For, no intelligent being, it is well-known, will 
do anything to his own trouble. Therefore, the assertion 
he saw, (thought) etc., is meant to dignify the unin- 
telligent creator Prakriti into an intelligent entity, 
seeing how the Pralmti , in view to benefit the Purushi 
acts in an established order, as if possessed of intelligence. 
The Purusha is said to create, just as a king is said to 
do things, when the king’s factotum does all. This 
contention has no force. It is equally appropriate to 
view the Atman as the creator of the universe, as to 
look upon him as the enjoyer. As, according to the 
Satd'hjja, the Atman which is mere intelligence and not 
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liable to any change can be the enjoyer, so according’ 
to the follower of the Vedas, he can be also the author 
of creation preceded by thought; for, there is the autho.- 
rityof the srrf on the point. It is urged that if the Atman 
is transformed into a diligent entity it must be subject 
to the faults of transiency, impurity and diversity ; but 
where there is a mere change in the intelligence of the 
Atman, as during enjoyment, without a change of entity 
there can be no fault. It is also urged that in the case 
of the followers of the Vedas who attribute to the Atman 
the function of the creation of the universe, they make- 
file At/irnn transient and subject to such other faults, 
by attributing to him a change of entities. This 
objection is not sound; for, it is admitted that the Atman 
has two aspects, one unconditioned and the other assum- 
ing distinguishing conditions of name and form imposed 
upon it by ignorance ( arichfa .) The aspect ofth e Atman 
well-known to be the result of the conditions of name 
and form, due to ignorance, is admitted, only because it 
is talked about in the sdstras which deal with the so- 
called bondage and the emancipation of the Atman. 
But the entity, in its real nature, is unconditioned, one 
without a second, incomprehensible to the intellect 
of all logicians, fearless and pure. It cannot therefore 
foe the creator or enjoyer, nor could there be actions 
agent or fruit, with reference to it. For, everything is 
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identical witli the Atman. But the Sdnhhyas who found 
that creation, act, agent and fruits were all superim- 
posed upon the Purusha , by ignorance (< avidya ), recoiled 
from their position, because of them non-allegiance to 
the sdstras and postulated that the Purusha is really the 
enjoyer. They postulated also the existence of Praleriti , 
as an entity really distinct from the Purusha and 
have been overcome by the reasonings of other 
logicians ^similarly, have other logicians been overcome 
by the Sdnlchyas. Thus engaged in supporting conflict- 
ing theoreis and fighting each other like creatures, 
striving to get at the same piece of flesh, they have all 
of them been continually drawn away from the truth, 
finding the authorities against each other. In 
order that those desirous of emancipation may dis- 
regard all their theories aud strive with zeal to realize 
the true drift of the Vedanta , i.e universal identity, we 
point out the flaws in the theory of the logicians ; but 
we do not do it in the spirit of a logician. It has been 
accordingly observed 4 having left the causes of all dis- 
putes to other disputants the knowor of the Vedas, with 
his intelligence well protected by them, reposes in hap- 
piness'. Again, there is no difference in the nature of 
the changes required to make the Purusha the creator 
aud the enjoyer respectively. "What is that kind of 
change which would support the theory that the Purusha 
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could be said to be only the enjoyer but not the 
creator and the Pradham to be only the creator and not 
the enjoyer. It was said that the intelligent Atman 
changes in itself and enjoys but is not converted to any- 
thing distinct from itself; whereas Pmkriti is converted 
into different entities and thus acquires the characters 
of diversity, impurity and dullness, but not so Pumsha. 
To this we answer that this is really no distinction, 
being purely verbal. If it be urged that the Atman , 
which is purely intelligent, undergoes a change when 
the time of enjoyment comes and that when the enjoy- 
ment is over, it gives up the change becoming purely 
intelligent again, it may be said similarly that Pralmti 
is changed into forms, like mahat , withdraws itself 
from them, and becomes Pmkriti again, and the dis- 
tinction in respect of the changes undergone by 
Parasha, and Pradhchm is therefore verbal. If it be 
urged that even during the time of enjoyment, the 
Purusha. is purely intelligent as before it, then it is 
plain that the enjoyment attributed to the Parasha, is 
not real. If it be urged that the intelligent Parasha, 
undergoes real change during enjoyment and enjoys 
by means of that change, this enjoyment may be attri- 
buted to Pradhdna as well, seeing that it also under- 
goes change during enjoyment. If it be urged that 
the change in the intelligence of Pumsha alone is 
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•enjoyment, we see no reason why fire etc., which possess 
special attributes such as heat etc., are not said to enjoy. 
Nor could it be said that Pradhdna and Purusha enjoy 
simultaneous^ ; for, it would be then inappropriate to 
hold that Pradhdna is working for another. It is well- 
known that of two enjovers, one cannot be dependent 
upon the other as chief, in the same way that two lights 
•cannot be, in enlightening each other. 

If it be said that the reflection of the intelligence of 
the Parasha in the mind, which is essentially satvic in 
its nature and has the attribute of enjoyment, is what 
is meant by the capacity to enjoy of the Punish a 
which is really not subject to any modification, we 
say to’; for, if such capacity does not affect the Purusha 
the making him tlie enjoyer is meaningless. If the 
misery of enjoyment does not attach to the Purusha, 
he being always devoid of changes, to remove what, is 
the sdstra leading to emancipation made ? If it be 
said that the sastra is made to remove the evil, merely 
superposed by ignorance, on the Purusha, then the theory 
th at Purusha i s really the en j oyer alon e , not creator , th at 
Pradhdna is the creator alone, not enjoyer ; that there 
is a real and distinct entity other than the Purusha 
■should not be respected by those wishing for emanci- 
pation, as it is unsupported by dgamas , superfluous 
and unreasonable. If it be urged that even if there 



186 


THE TRASNOPAMSHAD. 


were but one entity, is., the Atman, the compiling of the 
sristm is superfluous, we sav £ no/ There is no such 
defect. The alternative doubt, whether the compilation 
of the sdstras is superfluous or otherwise, can arise 
only if there be those who compose the sdstras- 
and those who seek its fruits. If the Atman were one, 
there can be no composer of the sdstras etc., different 
from that. In their absence, tin's alternative ques- 
tion is itself inappropriate. When the oneness of the 
Atman is admitted, the use of the sdstras is also admit- 
ted by you. When that is admitted, the sruti points 
out the inappropriateness of the alternative supposition. 
1 But, where to him all becomes surely Atman , there 
who could see what and by whom etc/ The appropri- 
ateness of compiling the sdstra is also .pointed out, when 
dealing from the stand-point of ignorance, without the 
knowledge of the real existing entity. Thus at length, 
in the Vujasaueyaht * where he sees as if duality exist 
etc/ In this A tharvam antroj xmishad also, a division of 
the sastrci is made at the very beginning, as that relating 
to Parc t (higher) Yulya and to Apara (lower) Vidya. 
Therefore, there is no scope for the army of the argu- 
ments of logicians entexung into this domain of oneness 
of the Atman well-guarded by the band of tlie royal 
authority of Vedanta. By this, it must be understood, 
that the fault of ‘want of materials’ in creating, pointed 
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out iii the Brahman by others, has been refuted, as the 
Brahman appears possessed ofa diversity of many powers 
and means, due to conditions of name and form pro- 
duced by ignorance ; as also the objection that the ui'tnan 
brings misery on itself etc. As for the illustration 
that the king is by courtesy called the doer, when the 
king's factotum is the real doer, that is not here in 
point. For then the primary import of the authorita- 
tive sruti ' he saw etc' will be affected. W here the 
primary meaning of a word cannot be possibly accept- 
ed, there alone is a secondary meaning allowed. But 
here to say that a noil-intelligent tiling puts forth well- 
regulated activity in the cause of Ihtrusha taking note 
of persons emancipated and bound, of doer, deed, place, 
time and causes and for the purposes of securing such 
results as bondage, emancipation etc., does not stand to 
reason. But on the view already stated that the 
omniscient lord is the creator, this stands to reason. 

JJIOTF'tFgr *=T *T*T: I 

?ptt n*?rr: jtpt ^ II « II 

He created Brand ; from Brunet faith, dkasa, air, fire, 
water, earth, senses, mind and food ; and from food, 
strength, contemplation, mantras, karma and worlds; 
and in worlds name also. 

Com.— By the Furusha , Le., Israra alone, is Brdna , the 
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chief functionary created. How ? He, the Purusha , 
by seeing, i.e., contemplating as explained, created 
Prana called HiranjjayarbJia , the support of the active 
instruments of all living beings and the internal Atman 
of all. From Prana , he created faith, which is the 
stimulus for all living beings, to perform good lcarma . 
Then he created the great Bhutas in which the helps 
to the enjoyment of the fruits of harma inhere and 
which are caused in themselves ; the dkasd having the 
attribute of sound ; air having two attributes, its own — 
touch — and that of its cause; so, fire having three 
attributes, its own — form — and the two previous — 
sound and touch ; so, water having four attributes, its 
own peculiar one — taste — and the three previously 
named ; so, earth having live attributes, its own — smell 
— combined with the previous four ; so the senses 
formed by these Bhutas (rudiments) ten in number, of 
two classes — intelligent and active ; the mind, lord 
of these, situate within and characterised by doubt and 
volition. Having thus created for living beings the 
effects and causes, he created for their support food 
consisting of grain, corn etc; from the food eaten, 
efficiency— strength — a help towards the perform- 
ance of all harma ; and for the living beings having 
such strength, and being led astray from virtue, tapas — 
■contemplation- — a help to the purification of the mind. 
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Mantras , for those whose internal and external senses 
have been purified by taj>a$, the Riles, Yajus . Same/ 
AtJiarva and Arujirasa mantra s , helps to karma ; f t*o m tli em 
karma consisting in aynihotrd &t\ ; from them, worlds, 
fruits of karma ; and of living beings therein created, 
names ,such as Devadatta, Yatjnadatia &c.; thus all these 
kalas created with the aid of the seed, i.e., the faults of 
ignorance etc., in living beings, as the vision of the 
double moon, gnats, fly etc, created by the pressure of 
the finger on the eyes, and as the vision of all objects, 
created in dreams, are again absorbed into Him alone, 
having dropped all distinctions of name and form. 

S WIT ^ UFW 

fro <rroi ^ Wct i qf^s- 
Rut: feT ^TOT: gWTO 5^ HFTTOT i^for 
error rorrofq ^ sNro *r qroswrs^r 
^ WIT: II II 

Just as these rivers flowing towards the sea, their 
goal, having reached the sea, disappear, their name 
and form are destroyed and all is called sea ; so of him. 
that sees the Pumsha around t the sixteen kalas whose 
goal is the Pumsha , having reached Pumsha, disappear ; 
their name and form are destoyed and all is called. 
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Purusha alone. He becomes devoid of parts and 
immortal. There is this verse. 

Com : — How is that illustrated ? Just as in this world, 
these rivers flowing, whose goal is the sea, having 
reached the sea, suffer a disappearance of their name and 
form, and when they so disappear their name and form 
as the Ganges, the Jumna, etc., disappear, and in the 
■absence of all distinction is called ; the sea/ an expanse 
of water ; as in this illustration, so of the seer who sees 
around the Pumsha already described, treated of here 
and who has become the self (the active agent 4 Seer » 
is here used, as the sun is said to be the giver of light 
•everywhere although Jiis form is light itself) the sixteen 
fotlccs, Prana and the rest already described, whose goal 
is Purusha, as the sea is of the rivers, having reached 
Pumsha , Le.. being absorbed into Pumsha , disappear ; 
•accordingly, their name and form, i.e their name as 
Pr&na etc., and their distinct nature are destroyed. 
The entity that survives undestroyed when name and 
form are destroyed is called Pumsha by the knowers 
of Brahman . He who knows thus, being instructed by 
the preceptor, how the Italas are absorbed, becomes 
devoid of halos, when the halos produced by ignorance, 
•desire, and harma have been absolved b} T knowledge, 
and becomes immortal, the halos produced by ignor- 
ance, the cause of death, having been destroyed. To 
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convey that drift is the following verse : 

3TO f*T VTHT*rf Sri%%cH: I <T M ^ 

m in % qftawf II ^ It 

Know that knowable Pimislm in whom the kalas are 
centred like spokes in the nave of a wheel. So, death 
ma}?' not harm you. 

(Jam . — As the spokes of a wheel are centred 
in the nave of the wheel, and depend on it, so 
the hilas, Prana etc., are centred in the Punish a during 
their creation, support, and destruction. Know that 
Parasha the Atman of all hulas, worthy to be known 
(Parasha,, because he is all-pervading, or because he 
stays in the heart); so, 0 disciples! death may not harm 
you. If the Purusha be not known, you will certainly 
become miserable, subject to the grief caused by death. 
The drift is that it may not so befall them. 

^ | *TRT: CRWlTcr INI 

% otrw ft h: ftctt vim ms- 

hm | twwtt ?nr: n <r ll 

He said to them, ‘ Thus much alone I know, this 
supreme Brahman; there is nothing beyond this.’ They 
worshipping him said : ‘ you are our father who helps 
us to cross to the other shore of ignorance ; adoration 
to the great sages ; adoration to the great sages.’ 
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Com , — Having thus instructed them, Ptpj.dldda said 
to them: “Thus far, I know the supreme Brahman 
worth}" to be known. There is nothing beyond this, 
more excellent or worthy to be known. This he said 
to remove any doubt in the minds of disciples, that 
there was yet something not known and to produce a 
belief in their minds that their object had been accom- 
plished. Then, what did the disciples instructed by 
the proceptor, their purpose accomplished and finding 
no return for knowledge received, do for their precep- 
tor is explained. They worshipped him by throwing 
handfuls of flowers at his feet and by prostrating before 
him. What they said is stated : 4 You are our father; 
because, you are the cimtor, by giving us knowledge 
of the Brahman — body, eternal, un decaying, deathless 
and fearless as it were — because you alone have helped 
us to cross by means of the boat of knowledge to the 
other shore (supreme emancipation characterised by 
the absence of return to sums dr a) of the ocean of igno- 
rance consisting in perverse knowledge and infested 
by such evils as birth, old age, death, sickness, misery 
etc ; your being our father is more appropriate than 
others’. Even that other father who creates the mere 
physical body is still to he woi'shipped most of all, in 
the world. What need be said of him who confers 
thorough immunity from fear ? ” This is the drift. 



W ITH SRI SANKARA’S OOMMKNTARY. 


198 


Adoration r,o the great sages who transmitted the 
knowledge of Brahman. Adoration to the. great sages. 
The repetition indicates regard. 

| 5*ftfa II S, II 

()m. Ob Gods ! may we with our ears, hear what 
is auspicious ; Oh ye ! fit to be worshipped may we. 
with our eyes, see what is auspicious; may we enjoy 
the life allotted to us by the Gods, offering our praise 
with our bodies strong of limb. 

3?r ^nr%: srrftr: ?nf%: h 

Om Peace ! Peace ! ! Peace ! ! ! 

Om Tat Sat . 

liarih Om 
o 

Here ends the sixth Pmsaa. 

o 


Here ends the Prasnopanishad. 
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both of the Upanishad and of Sankara better knoivn in England. 

SwamI Ramakrisnananda: — The rendering is as concise 
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Mr. Bal Gunghadhar Tilak of Poona: — The work 
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English reading class. 

Lt-Col. A. W. Smart: — I have in parts compared with 
the original and find it a good and faithful translation. 

The Hon. Mr. Justice Subramania lyer:~~ I have no 
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Pandit Manila! Dividevi of Benares : I have looked 

into your work here and there a ndfind it good . 

The Theosophical Review, London. — As regards the 
translation , to say it is readable is high praise for it is not easy to 
render the Bhasl^a into readable English. The series will be of 
service not so much for the translation of the text as for that of 
the commentary. The get-up of this book is very creditable. Few 
books are so well turned out in India. 

The Madras Mail : — Sankara’s commentaries on the Upa- 
nkhads are trmiskUed in this book in an accurate and clear style, 
uhUe Hie rendnnngs are as literal as possible . Messrs. Gf. A 

P. T. O. 



Nate sail and Oo. deserve a word of praise for the excellent style of 
the printing. 

The Theosophist, Madras : — The eminent scholarship of 
the translator is a sufficient guarantee for the correct rendering of 
the {Sanskrit Devanagari text which in all cases precedes the English 
version ; and English — knowing readers may properly consider 
themselves under obligations to the worths publisher for under- 
taking such a commendable work in response to the growing de- 
mand among cultured people in all lands, for a better knowledge 
of Eastern religious Philosophy. 

The Madras Times: -For ourselves we welcome the 
publication both as an excellent sign of a revival of religions in 
days when atheism is sharpening its claws, and also as an 
faeeMettl sign of a limit/ study/ of the classical lanyuac/e of the land > 
A word must be said as to the get-up of the volume, which has 
been turned out from the rising press of Messrs. Natesan A Co. 
on the. Esplanade. The gel -up is really ercellnd ; the printing is 
plain and clear and the cloth binding is in its neat lines positively 
as good as any binding that we have ever seen turned out in India. 

The Hindu, Madras ; The translation has been nerg 
carefully made aud it reflects no small credit upon the translator that 
while endeavouring that this text should be. as literal as possible, 
the simple and easy style adopted by him renders it easy even for 
the uninitiated to follow, without effort, the spirit of the disser- 
tation. Messrs, (r. . 1 . Natesan Co., deserve Jn he congratulated 
Upon the very neat get-up of the booklet and a pan the excellence of 
their printing . 

The Madras Standard : -The rendering which is as near 
as possible to the original will be found of great help to those 
interested in the subject. I he get-up of this little hook is good and 
does credit to the Printers . 

The Arya Bala Bodhini, Madras : The tmndatiin has 

bun exceUmtly rendered & the spirit of the original strictly preser- 
ved in translation. 
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